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ISAVASYOPANISHAD 

Santi Mantra 


/ 


That is full; this is full. From the full the full 
proceeds. Taking the full from the full, the full alone 
remains. That Absolute is full. This created being is 
also full. Brahman is infinitude and is therefore full. 
That which proceeds from the full or the infinite must be 
either real or unreal. If it is real, it must also be full, 
because a part cannot be ever-enduring, and that which 
is not always enduring is not real. If it is unreal, nothing 
proceeds at all. This means to say that either infinity is 
the product of infinity or nothing proceeds from infinity. 
Infinity cannot proceed from infinity, because, thereby, 
there would be two infinities. Hence, the proceeding of 
infinity from infinity does not change infinity, because 
infinity alone remains even after that. The drift of the 
statement is that infinity is unchanging and this Mantra 
is a figurative way of saying that nothing proceeds from 
infinity. Even the idea of something proceeding from 
infinity is based on its essential character of infinity. 
That which is produced, namely, Hiranyagarbha, or the 
universe, must be infinite. Otherwise there should be 
something outside Hiranyagarbha, or the universe. The 
universe includes space, ajso, and • beyond space there is 
nothing. Therefore, the universe is infinite. Even the 
individual that is created is essentially infinite. Talcing 
infinity from infinity is only an idea and not a possibility. 


Therefore, the infinite alone exists without .change in 
past, present and future. Om Santih, Santih, Santih— 
May the three Taapas (afflictions) cease, and may there 
be peace. 

Note, 

The three Taapas are Subjective trouble, objective trouble 
and heavenly trouble. 

Subjective trouble Hunger, thirst, grief, delusion, igno¬ 
rance, disease and death. 

Objective trouble Ferocious animals, poisonous creatures 
and wicked human beings. 

Heavenly trouble Thunderbolt, storms, floods, heat, cold, 
earthquake, etc. 

INTRODUCTORY 

The nature of the Self is not in any way connected 
with the processes or the results of action which takes • 
the Self to be limited, impure and diverse. Knowledge 
pertains to the essential nature of the Self. Knowledge 
neither creates nor modifies nor obtains nor purifies the 
Self, because the relationship between knowledge and the 
Self is not one of doer and doing. All the Upanishads 
exhaust themselves in ascertaining the fundamental 
characteristics of the Self. The Mantras of the Isavasyo- 
panishad negate the conception which the Mimamsakas 
have of the Self, and assert that the true Self is secondless, 
non-doer, non-enjoyer, pure and ever untainted by sin. 

MANTRA 1 

All this is pervaded by the Lord, whatever is moving 
(and not moving) in this world. By such renunciation t 
enjoy (or protect). Do not covet the wealth of anyone. 
Vasyam or Avasyam means fit to be dwelt by or clothed 
by or covered over by. The universe is to be covered 



- over by the consciousness of God. It means that God 
indwells every being of the universe. But this indwelling 
does not in any way create a distinction between the 
indweller and the indwelled. The Lord exists as the 
innermost Self of all. The Self, however, cannot pervade 
itself. Pervasion, here, means existence. The universe in 
essence is the truth of God Himself. It does not exist as 
an object to be covered over by God, like cloth, etc. 
There is nothing in this universe which can have any 
value or being without the existence of God. This is to 
say that God is the sole existence. 

It also means that one has to fill the whole juprverse 
with the consciousness of Divinity. Divinity should be 
felt as the Pratyagatman or the Inner Self of oneself. 
This is a clue to meditation on Brahman, also. One should 
assert that the whole existence is, in its objective form, 
unreal and that oneself in fact is the essential Atman 
existing as the basis and the truth of everything. This is 
to assert that one’s Self is the Supreme Lord, not merely 
pervading everything, but existing as the only reality. 

Even as a scented stick begins to give out its fragrance 
when the external fungus growing over it is rubbed out, 
the light of the Self reveals itself when the external crust 
of the sense of doership and enjoyership which is falsely 
imagined is completely erased out. , The multiplicity and 
the duality of the universe should be denied in the light 
of the fact that the Lord, the one Self, alone exists. This 
omnipresent Self cannot be associated with individual 
functions,dpgrship, apd v enjoyership^ JSfame, form 
and action which characterise the world cannot be the 






natures of God, because these are objective perceptions 
and not eternal values. The universe, thus, gets 
renounced, because God is the only Truth. “Tena Tyak- 
tena” means “by such renunciation” consequent upon 
the knowledge of the only existence which is God. 
Renunciation is the result of the knowledge of Truth. 
Anything that is abandoned as unconnected with the Self 
does not become useful to the Self in any way. Everyone 
in the world is dependent on the not-Self. But when the 
not-Self is denied one cannot be dependent on it. The 
denial of the not-Self or the renunciation of the universe 
means that the Self is not helped by any external agency 
and it has to save itself through itself. It also means 
that previous to knowledge, i.e., when the Self appeared 
to be entangled in the not-Self, it was in bondage, as it 
were, but now because of disentanglement it saves itself 
and protects itself and is dependent on itself. Because 
the Self is permanent its independence also is permanent. 
“Bhunjeethah” may also mean “enjoy”, in which case the 
sense, would be that through the renunciation of the 
not-Self there accrues to the Self the highest enjoyment, 
everything becomes its, and it experiences the Bliss of 
Liberation. It is a law that the greater the renunciation, 
the greater is the joy experienced because of the absence 
of desires. “Do not covet the wealth of anyone” means 
that, because God is the only reality, there is nothing 
worth coveting' in this world. Because, “whose is 
wealth” ? J!he does not belong to anyone. All 

possessions are perishable. Therefore, there is no need 
of coveting anything. Only the knowledge that the Self 
is all, the Lord of all, she&ld be acquired add everything 
else should be renounced. Everything is the Atman and. 



hence, there is no value in desiring anything. As other 
than the Atman nothing is, nothing can be desired of 
loved. “Dhanam” may also mean the dearest possession, 
which is one’s own body. In this case the meaning would 
be : Do not covet any kind of body, not even a celestial 
body or even the body of the creator himself. Do not 
wish to be reborn in any kind of body, and aspire fof 
liberation alone. 

MANTRA 2 

The first Mantra refers to Jnana-Nishtha, and is 
meant for those who have the ability to abandon all 
desires and establish themselves in knowledge alone. But 
on others who are not yet ready for such a state the 
performance of action in conformity with the natural 
inclination of the individual is enjoined. “By doing 
action alone here one should wish to live a hundred 
years. Thus it is in your case; there is no other way than 
this. Action dose not cling to man.” One can wish to 
live as an individual only by performing actions. As long 
as there is the strong feeling that on is a human being 
alone, the laws pertaining to the human being have to be 
observed. One cannot live in one plane arid observe the 
rules of another plane. The notion of one’s being an 
individual is inseparably connected with the ideas of 
and the necessity fdr desire and action. The very fact 
of individuality denotes that individuality is not compl¬ 
ete and one can never rest with peace in aa incomplete 
condition. There is an involuntary urge from within to 
strive to become perfect. The individual, however, 
thinks that perfection consists in the acquisition of what 
is not already possessed. Moreover, the feeling of the 




need for certain external acquisitions is based on a 
special want felt .within* though -this-want may change its 
nature from time to time. Every want manifests itself as 
an action and goads the body to move towards what is 
Wanted. Even breathing and thinking are the implications 
of the necessity to exist as an individual-ever striving in 
nature; There seems : to be no other way of living as 
an individual than by the performance of action. If one 
refuses to perform action one shall be forced to perform 
action by the law of individual life. Instead of yielding 
to involuntary urges for action it is advisable to perform 
action consciously with good determinations, without a 
desire for selfish enjoyments, and with a knowledge of 
the law of action and reaction. 

Shankara discusses the nature of action and know¬ 
ledge and their relation between' one another. Knowledge 
as Shankara understands it is not the knowledge which 
the human being is familiar with. The knowledge of the 
human being is knowledge of something other than the 
knower. It. is always knowledge of some object or objects. 
It is divided knowledge which separates the object from 
the subject. It is incomplete knowledge, for, by it, it is 
not possible to know the subject and the object at one 
and the same time. When the one is known, the other 
is discarded and forgotten. It is not possible to have 
whole knowledge through a process, and perception or 
human knowledge is evidently a process. Process means 
change, and change is movement towards some thing or 
some state which marks the process as distinct from 
perfection. Hence, human knowledge is a perishable 
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process of an ever non-enduring struggle for perfection, 
A struggle is not the same as an achievement, and truly 
speaking, human knowledge never achieves anything, 
substantially. The knowing faculty knows an object 
only as it wants to know it and as it is capable of 
knowing it, and not as the object is really in itself. The 
form and the nature of objects are determined by the 
fo rm and the nature of the conceptual modifications of 
the faculty of knowing. Thus human knowledge is simply 
coating an existing object the true nature of which is 
never known. The knowledge of an individual is simply 
artificial. This is not the knowledge which Shankara is 
speaking of when he distinguishes it from action. Human 
knowledge is an action alone, because it is produced by 
the motion of the mind and the senses. The knowledge - 
propounded in the Advaita Vedanta is objectless know^ 
ledge, and it is never produced but realised. It is not the 
knowledge of something but the knowledge of the kno-* 
wer himself. It is Atma-Sakshatkara which Shankara 
means by knowledge when he says that action is the 
antithesis of knowledge. 

Action is generally an effort towards the achievement 
of an end. Man does not simply exist. He ever tries to 
become something else. He is never satisfied with simply 
existing. He wishes to change, to become. The impulse 
for action is ingrained in the very constitution of the 
individual. Action has become an indispensable part of 
the individual self. Action cannot be cast off, because it 
is not separate from the form of the make-up of the 
individual. The whole life of man is action. It is the 
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nature of his action that determines the nature of his life. 
Action is the expression of the will to’live through an 
instrument of action, namely, the mind and the body. 
Jijivisha of wish to live has as its effects the desire to 
possess and develop relations with external phenomena, 
which are created by the same desire in the fashion of its 
own constitution so that it may find what it wishes to 
find. That undesirable objects and conditions also are 
found in the world is due to a confusion in the desirer of 
what he actually wishes to.have. The desiring subject is 
not clear about its own wants. This confusion ends in the 
commission of several unwise deeds which are due to lack 
of insight involved in the taking of the desired course of 
action. This confusion happens because all actions are, 
generally, one-sided in their motive. Generally an 
action is done only with the constricted vision which 
alone is allowed by that particular course of action 
without the correct knowledge of all its consequences. 
When a physician prescribes a medicine for the cure 
of a disease it is not enough if he just knows that a 
particular medicine has got the capacity to counteract 
that disease. He should also know what reactions the 
drug may bring about in the patient in spite of its 
allaying that one disease. The individual, when it wants 
to fulfil a desire, simply knows what action is able to 
fulfil that desire, without-knowing that that same action 
may disturb several other aspects of life and bring to 
him as a reaction great grief later on, though ! it may 
temporarily enchant the desirer to believe that the 
desire .is . fulfilled- .This is. why the world is both 
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pleasurable and miserable; it is the effect of desires as 
well as their unforeseen consequences. An individual is 
born in a particular condition or environment because 
the individual either wished to live in such a condition or 
it is the consequence or reaction of certain actions which 
it performed either voluntarily or being compelled by the 
impressions of previous actions. The miseries of the 
world are the forms of the reactions of foolish and delu¬ 
ded actions performed previously by the inhabitants 
thereof. The world is the name given to the manner in 
which the individuals experience in their own selves the 
reactions of their own desires and actions. 'The universe 
is the shadow cast by the desires of the individuals, and 
it is what the desires are and what the desires sweep 
away from pure existence as they move towards 
fulfilment. 

Action, ordinarily, therefore, is a movement of the 
self towards the not-self and extra-ordinarily a move¬ 
ment of the not-self towards the Self. But generally the 
latter process is not included in the category • of what we 
understand by action. The latter is the natural absorp¬ 
tion of the Spirit into itself, a genuine unfoldment, or 
rather the pristine illumination of itself to itself. It is 
therefore the process of the cessation of action, though 
all processes are actions in the strict sense. By action we 
mean the expression of a desire, and movement towards 
Truth is not the effect of a desire, because it is a desire to 
destroy desire, an effort to stop effort. Such a desire is 
' not a desire, and such an action is not an action. It is 
the flaming march, of the soul towards its extension into 



infinity. When Shankara contends that action and know¬ 
ledge are like darkness and light respectively, he refers 
to the action of the ego directed to the acquisition of 
objects and states circumscribed by space, time and 
causation. Such' an action is evidently alien to the 
characteristics of the knowledge of Truth. 

The human being is included in the outward Nature 
and therefore he has to obey the law of Nature, viz., 
action or change for the better. By human being we 
mean an outer crust of conscious life, the changing 
superficial vestment of true being. Hence, the human 
being is the form of a transient cloak put on and anima¬ 
ted by the eternal Self. The more the love for a thing, the 
more one becomes the slave of that thing. Man is a slave 
of the body because he loves it and because of this love 
he has to act. Therefore, the wise aspirant should 
perform action knowing that it is not possible to cease 
from action as long as he is bound by human conscious¬ 
ness. But this should be done with the knowledge of 
the limitations of action, with the knowledge that 
action not properly guided by right discrimination may 
lead to self-imprisonment and sorrow. 

This Mantra of the Upanishad lays down the law of 
action, that one should wish to live by performing 
action, because wishing to live and ceasing from action 
do not go hand in hand. If man wishes to live, he has to 
act. If he does not act, he cannot live. Freedom from 
action does not simply mean freedom from bodily move¬ 
ment, but freedom from objective thinking, feeling and 


willing. The second Mantra refers to life in the mind 
and the body, while the first to life in the Spirit. 

MANTRA 3 

Devilish are the worlds covered over by dense dark¬ 
ness? which are reached by those who have killed their 
Self. The regions experienced by the destroyers of the 
Self, i. e., those who are ignorant of the Self, are 
devilish or godless, because they are destitute of purity 
and light, devoid of Sattva-Guna, cut off from the know¬ 
ledge ■ of Truth. They are devilish because experiences 
there are extremely painful and antagonistic to the 
Divine Presence. People who reject the Divine Self and 
love the undivine matter, which is subjectively called the 
body and objectively the world, have such experiences as 
are characterised by extreme repentance for having 
committed the evil of not knowing the Self. The Asuras 
or the devils are those who have deserted the One 
Immutable Being. 

In this sense all individuals are Asuras in different 
degrees, because they experience the material sheaths or 
the bodies. These realms of these unfortunate beings are 
enveloped by dense darkness in the night of the Self. 
A desire which is a desertion of Truth takes a form later 
which gives very unpleasant experiences to the desirer, 
because his experience is opposite to Absolute-Experience. 
Such people grope in spiritual darkness or blindness, 
which is the mother of sorrow. Into such dark regions 
do these who are untrue to their Self enter. They get 
bad births. A bad birth is a condition of life where 
craving is the ruler, where mistake is the governing law. 



where confusion and delusion are the factors controlling 
life, where evil is perpetrated and intense sorrow is 
experienced. This is the fruit of not knowing Truth and 
catching untruth, the result of the wandering of the Jiva 
in the waterless desert of Samsara, the effect of eating 
the forbidden fruit, the fruit of mental and sensuous con¬ 
tacts which sow the seed of the torture of transmigration. 

A world or a region is called a Loka, which means 
etymologically a condition of experience where everything 
that is sown is reaped, whether sweet or bitter. A person 
can experience the fruits of his actions even in this very 
life. Only extremely powerful actions which give rise to 
such inte nse results as cannot be experienced by this 
present body are reserved for future births. Many times 
a very intense desire is fulfilled at once. Mild desires are 
fulfilled later bn. Therefore a world of experience is not 
so much an independently real objective mass of matter 
as a field of experience where individuals find the required 
atmosphere to manifest and experience the results of 

their thoughts and actions. 

< 

Destroying the Self means not to be aware of the Self, 
to feel it as non-existent and consequently reject it. 
Since, however, it is not possible to reject the Self 
completely,—for it is not essentially different from him 
who rejects it,—this rejection takes the form of sense- 
contacts accelerated by mental desires. Sensuousness 
being an undiyine condition the experiences consequent 
upon it are devilish and tormenting. The Mantra teaches 
therefore that knowledge of the Self is absolutely 


12 





necessary in order to transcend the recurring pains of 
birth, life and death. 

MANTRA 4 

The Atman is motionless, one alone, swifter than the 
mind. It is not overtaken by the senses, because it is prior 
to them. It is ahead of them. Others run fast to overtake 
it, but it is before them even while sitting. On the basis of 
this Self does Hiranyagarbha make actions possible. 

The Self is motionless, because it is eternal. It 
is one, because duality is non-eternal. Individuality 
and motion mean changing from one condition to another, 
which means death. The Self, being permanent, is 
free from individuality and motion. Because the Self 
is omnipresent it exists wherever the mind goes and is 
even beyond the province of the mind. The mind may 
run with the greatest speed to any place or time, but the 
Self is already there, it being the very implication of 
the existence and activity of the mind. The senses can¬ 
not overtake the Self because the senses have got two 
defects. One is that they always run away from the 
Self, and the other is that they cannot work except 
on the basis of the Self. The Self is prior to every con¬ 
ception and function. Even before we begin to think 
properly consciousness is already there, because, with¬ 
out it, even thinking is not possible. The external 
instruments of sense are very quick in their activities of 
reaching their respective objects, but they cannot reach 
even an aspect of the true Self, because they are less 
than the mind which again is less than the Self. The 
whole meaning of the Mantra is that there is nothing but 
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the Atman and hence there is no question of reaching 
it through any activity of the mind and the senses. 
This Atman can be known not by struggling through 
the senses but by pacifying the senses and withdrawing 
the mental functions. The actions of the ego cannot 
win final victory, because the ego is not true to the 
Self. 

The Self is like ether, everywhere, and therefore its 
characteristics as described in this Mantra stand for this 
one main characteristic, viz.. Omnipresence, which 
explains every other attribute belonging to the Self. 
The Self is free from all the Dharmas ofSamsara, being 
not subject to any transformation. It is one, ever 
changeless, and appears to be many only to the deluded 
mind, because of its conjuction with diverse bodies. 
It is present already at the destination of the mind and 
the senses, even before they reach it. It goes beyond 
all functions and their results even without itrelf per¬ 
forming any function and ever resting in itself. 

On the basis of this Self, the creator, Hiranyagarbha, 
makes possible the manifold activity of the universe. 
Hiranyagarbha is the active agent who grounds Himself 
in the Absolute Self in the execution of cosmic functions. 
The Absolute, when it is translated into the creative 
principle of the cosmos, becomes the dynamic and omni¬ 
scient organiser and master thereof. In short, Hiranya¬ 
garbha is the Absolute set into action. The meaning cf 
all this is that every function of the universe is carried 
on properly, merely through the very existence of the 
Absolute, even if it does not perform any act. 
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MANTRA 5 

It moves, and it moves not. It is far, and it is near. 
It is inside all this, and also outside all this. The move¬ 
ment of the Atman is like the movement of the sun with 
reference to a perceiver. The sun does not really move; 
only the clouds move. It is the mind that shifts its 
centres of thought, and consciousness appears to follow 
it because of its omnipresent nature. The mind cannot 
move outside the reality of the Atman. Its motion is 
within Truth, but, because it works in terms of forms or 
particular centres, it moves and changes itself. And 
because the Atman-consciousness is reflected through the 
mind, the reflection appears to move, when really the 
medium it is that moves. In itself, the Atman does not 
move, because it is eternal. It is very far, because it is 
infinite and without boundaries. Also it appears to be 
very far to the ignorant, because it is not possible to know 
it even in crores of births through any worldly means. 
It is very near, because it is the heart of all. It is nearer 
than even the mind. It is the central existence of every 
being here; there is nothing nearer than the Atman. 
It is inside all this, because it is the subtlest principle 
immanent in everything. It is outside everything, because 
it is the supreme transcendental being outside all names 
and forms. It is not exhausted in this universe. In the 
Purusha Sukta it is said figuratively that 3/4th of God is 
outside the universe. 

The Atman is intense knowledge, without internal or 
external restrictions. 

MANTRAS 6 AND 7 

Who sees all beings in his own Self and the Self in all 


beings.—he does not shrink away from anything, i.e., does 
not get disgusted with anything. In whom, the knower, 
all beings have become the Self,—to him, who beholds 
unity, where is delusion, where is sorrow ? The person 
who has established himself in the Absolute Self sees 
everything situated in himself, because he is the support 
and the possibility of all beings. This realisation comes 
to him through absolute renunciation which means the 
transcendence of all particular forms and diving into the 
general substance which enters into the very fibre of the 
particularities. Because of this„knowledge of the oneness 
of all beings there is no reason for him to get disgusted 
with any form or to be attached to any form. He knows 
that he lives in all bodies and that it is his spirit that 
works the life of the different individuals. He is the 
cosmic life in which aU individual lives are included. 
Because of his separation from the body, the senses and 
the mind, he has got a full knowledge of and a control 
over all these objective functions. He controls the whole 
universe, because he has no attachment to it. Knowledge 
and power are the results of supreme renunciation. The 
sage with Self-realisation experiences himself as the 
undifferentiated witness of all changes and modifications. 
He is the unchanging Being who underlies all beings. 
Hence he knows everything that changes. And every- 

thing has his Self as the basis. He neither loves nor hates 

anything. Special attitudes and relationships are deve¬ 
loped towards objects only when they are believed to be 
other than the Self. The differenceless Atman does not 
allow of any such distinction within its undivided 


existence. When an object is considered to be as much 
real as the subject or at least to have some reality, the 
value of the subject is limited, whereby the state of 
Absoluteness is denied. If the Absolute is at all possible, 
duality can never be possible. Absolute-Experience is 
non-relational. This knowledge destroys all delusion and 
sorrow. Such objective experiences as grief and delusion 
have no meaning in the state of Absolute Unity. Pleasure 
and pain, confusion and mistake, are all the results of 
ignorance and desire which are possible only in the case 
of an individual. The Absojute Being can have no such 
individual experiences. The cause of misery, together 
with all its effects, is completely rooted out in the state 
of the Absolute. This is the experience of the sage. 

MANTRA 8 , . 

The Atman is everywhere, pure, bodiless, scatheless, 
muscleless, taintless, untouched by sin, omniscient, wise, 
omnipotent, transcendent and Self-existent. It is this 
Atman that is the basis of the division bf actions among 
the divinities presiding over time. These characteristics 
of the Atman deny the possibility of its having either 
the physical, the subtle or the causal body. It is 
described as being free from bodily parts like muscles, 
the substance of the subtle body and the impurity of 
the causal body. For the same reason, it is untaiuted 
by actions, whether virtuous or vicious. 

On the basis of the Self does the cosmic creator* 
Hiranyagarbha, allot the different functions • to the 
respective divinities concerned with the rule over time. 
This allotment of duties is based on the Law of the 


Absolute Self, and hence this Law can be overruled by 
none.. The world works with great system and order 
because it is based on the system of the Absolute. The 
law of action and reaction fully illustrates the beauty of 
this law of equilibrium based on the Absolute. All the 
appearing opposites are reconciled and brought into 
harmony by this Sutratma or the Thread-Soul which 
connects together the different individualities and re¬ 
moves the contradictions which appear to separate the 
individuals from each other. The allotment of duties to 
the different divinities by the Sutratma is in accordance 
with the different stages of evolution experienced by the 
individuals with regard to whom the duties are perform¬ 
ed by the divinities. This means that this allotment is 
not arbitrary, but it is the law of the Absolute which tak¬ 
es into consideration the condition of every being of the 
universe. When the universe is dissolved into Ishvara, 

all individuals exist in their potentialities, having all their 

desires buried and not fulfilled. The nature of the universe 
to be subsequently .manifested is dependent upon what 
form the different unfulfilled desires of all the Jivas 
remaining unliberated take. The universe therefore has 
got such a form and is of such a nature as is necessitated 
by the constitution of the individuals which make up the 
tiniverse. Hiranyagarbha is, therefore, not the real 
direct creator of the universe but the Divine Conscious¬ 
ness which makes the manifestation of the universe 
possible. Hence He is neither a doer nor an enjoyer. 
The conclusion is that appearances do not affect Reality, 
however intense they may appear to be. 

This Mantra implies that the truth of things is not 
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conditioned by values which are valid for the human 
being. All values are negated. The moment an individual 
thinks of something it thinks of it in terms of certain 
values or attributes. This erroneous perception is the 
cause of bondage. The only eternal value which is found 
in all things and which is common to all things is exis¬ 
tence, whatever its nature be. The attribution of particu¬ 
lar values, however, is the result of personal interest and 
narrow vision on the part of the perceiving individual. 
The essential nature of all being is such that it cannot be 
known by a perceiver as long as he does not cease from 
looking through the stained glass of his mind. Correct 
perception should get over preconceived notions. Here 
comes the necessity for self-denial, a denial of personality, 
a surrender of the ego in the attempt to exist as that 
which is common to all. Every particular is only a partial 
aspect of the whole, but the whole contains all the par¬ 
ticulars within itself. This general whole being is the 
Atman which is in all. Only the individual values 
are special to each individual. The waves of the 
ocean may be of different size, and it is possible to 
create distinctions among these waves, but these distinc¬ 
tions vanish when the common character of water which 
is in all waves is known. The Atman transcends and 
includes every created being. All values, except existence, 
are the effects of the relations which the subject develops 
with the objects. Relations being private and unreal, 
all values, too, are unreal. Pure existence, which is 
independent of all individualistic values, alone is real. 

MANTRAS 9 TO 11 

Into dense darkness they enter, who worship Avidya, 
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Into greater darkness, as it were, they enter, who worship 
Vidya. The results achieved through the worship of 
Vidya and Avidya are different from each other. One 
who knows Vidya and Avidya together crosses over death 
through Avidya and becomes immortal through Vidya. 
Avidya is lack of knowledge of the Self, giving rise to 
desire and action. It is ignorance which extends through 
various degrees in the world, of manifestation. Absence 
of Self-knowledge always expresses itself as a desire or a 
^yish for something external, whether seen or unseen. The 
experiences of those who believe in the reality of these 
phenomenal worlds are always negative and objective. 
They try their best to develop relationships and contacts 
with the objects of these worlds, thinking that they can 
acquire perfect happiness thereby. All contacts end in 
sorrow, all actions give rise to-perishable fruits. Nothing 
that is the result of the struggle of the ego is long-lasting. 
Therefore, people who worship and love the wt rid and 
its contents enter into dense darkness, viz., death after 
death. Their experiences are painful because of the lack 
of the light of knowledge. But, there is one advantage 
in this state of ignorance, viz., the absence of egoism. 
There is opportunity for these ignorant ones to rise, to 
higher states, if only they get proper guidance. They 
have no egoism because their intellect is not developed. 
They follow merely the instincts of nature. 

Those who worship Vidya, i, e., the knowledge of 
different divinities or celestial beings* appear to fall into 
greater darkness. They have knowledge, and hence 
egoism, too. Here knowledge does not mean the 
knowledge of Brahman, but lower, relative knowledge. 
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Those who worship a celestial being, a divinity or God 
himself with form are led to the belief that their state is 
the all. Because wbat they aspire for is superior to the 
human region it appears as though it is good and worth 
coveting. In fact this knowledge is imperfect, capricious 
and perishable, because it is objective and not absolute. 
There is no hope of further rising up in the case of those 
who are satisfied with the present lot. This Vidya is 
worse than Avidya, because Avidya at least produces 
’ pain and makes one understand that the present condition 
is unsatisfactory, while Vidya deceives a person into 
the belief that he is perfect and there is no need for furt¬ 
her ^progress. A little knowledge is more-dangerous than 
fto knowledge. Those who are satisfied with the celestial 
region have to be reborn as individuals performing action 
for the attainment of happiness, because the effect of 
Upasana or this lower knowledge has got an end. One 
cannot rejoice in heaven eternally. 

In this Mantra and in the following two a combinat¬ 
ion of Vidyai and Avidya is advised, This, however, does 
not mean that the knowledge of the Absolute can be 
combined with desires and actions which are the effects of 
ignorance. Action, being relative in its character, can be 
combined with relative knowledge and not with Absolute i 
Knowledge. Relative knowledge means the effect of the 
Upasana of a deity. Both Karma and Upasana require 
body-consciousness, without which they, have, no value. 
They cannot be combined with a knowledge which is alh 
pervading and therefore transcends the boby. Objects 
belonging to the same class join together but not those 
belonging to different classes. Action therefore should be 



performed jvith the knowledge of its causes and effects 
with respect to one’s progress in the path to perfection. 
The egoless state of ignorance and the illumination of 
knowledge combined together give rise to true knowledge 
which is egoless consciousness. 


Performance of actions, with the full knowledge that 
it is the law of life that manifests itself as action and 
therefore without any reason for the desire for the results 
of such actions makes one get disgusted with the world 
of actions, frees him from attachment and liberates him 
from the trammels of death. Through the knowledge of 
the divine being, viz., the divinity whose Upasana is per¬ 
formed, one attains to that divinity, and opens the door 
to immortality. Upasana of any divinity, when it is per¬ 
formed with a desire to attain that divinity alone, gives 


one the temporary freedom of the attainment of that 
divinity, and later makes one take birth as an individual; 
but when action is combined with this knowledge, action 
becomes selfless. Action has got a quality of producing 
pain, and knowledge by nature is illuminating. When 
action is illuminated by knowledge, it becomes the source 
of the experience of pain born of Viveka, not pain born 
of ignorance. Motiveless action combined with the 
knowledge of divinity does not cause one to revert to the 
mortal world, but allows one to attain Krama-Mukti or 
gradual liberation through the passage of that divinity of. 
Upasana. The highest divinity of Upasana is Hiranya-' 
garbha, the Cosmic Being, and the result of this Upasana 
is the attainment of Hiranyagarbha. The Upasaka 
reaches this state, and from there be passes onward to 
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the Absolute, provided his Upasana is not restricted to 
the region of Hiranyagarbha alone. 

Therefore, a combination of Karma and Upasana 
is beneficial; it leads to Krama-Mukti; but when they 
are performed separately, they lead to their respective, 
specified limited results, and make one take birth as an 
individual. 

MANTRAS 12 TO 14 

Into dense darkness they enter, who worship the 
Unmanifest; into greater darkness, as it were, they enter, 
who worship the Manifest. The results of these two 
Upasanas are different from each other. When the 
knowledge of the Manifest and of the Unmanifest are 
combined, One crosses over death through the Unmanifest 
and becomes immortal through the Manifest. The 
Unmanifest is the original condition of equilibrium of 
Guiias, viz., Sattva, Rajas and Tamas. This condition 
is the primordial matter which is the substance of the 
universe in its causal condition. This is the same as 
Maya or Prakriti. It is also called Avyakrita or the 
undifferentiated. One who worships or adores this 
Unmanifest gets dissolved in the Urimanifest and be¬ 
comes unified with that dark equilibrium where there 
is no consciousness and hence no effort is possible. When 
this Unmanifest manifests itself, those who are dissolved 
in the Unmanifest are reborn as individuals. This Un¬ 
manifest is the origin of both the causes and effects of 
all actions and hence it is concerned only with the Uni¬ 
verse and not with Brahman. 

The Manifest is that which is produced from this 



Unmanifest. This is the same as Hiranyagarbha. One 
who worships Him enters into greater darkness, as it 
were, 'because he'is tempted by the glory of the region of 
Hiranyagatrbha; and does not attempt at the higher 
salvation. The' eight Siddhis and all possible greatness 
dome to one who - attains this Hiranyagarbha; but there 
is the danger of being satisfied with this state, and hence 
it is worse than getting dissolved in the Unmanifest 
which at least gives, rise to the pain of birth and death 
and makes one realise the unsatisfactory condition one is 
in. Knowledge which is not perfect and is within the 
ken of Prakrtti.is productive of egoism. Vikshepa or dis- ; 
traction Is worse than Avarana. The slate of Hiranya- 
garbha is one pf Vikshepa, because there is universal 
objective consciousness and cosmic enjoyment in it. But 
even Hiranyagarbha gets dissolved in the Absolute and 
hence his state is less than the Absolute. The state of 
getting dissolved in the Unmanifest is called Prakriti- 
Laya, which is not the same a? Moksha, but a temporary 
winding up of all activities. The word Prakriti-Laya 
has got a special meaning. All beings are dissolved in 
Prakriti at the end of the universe, but these cannot be 
called Prakrjti-Layas, because .they have got the poten¬ 
tiality of reverting to ordinary individuality, since, even 
in this state of dissolution, their individualistic Samskaras 
• are not destroyed. A Prakriti-Laya is one who dees not 
once again become an ordinary individual, but being 
reduced to the fundamental finest essence of the omni¬ 
present Prakriti becomes the omnipresent Lord of the 
universe. 

The worship of the Unmanifest gives one a knowledge 



of everything of the universe. One understands the 
nature of the essential constituents of life. The pain of 
death is the result of not having this understanding. 
Pain is the result of the belief in the reality of a centra¬ 
lisation of certain aspects of Prakriti by the consciousness 
of desire. The pain of death is not felt when there is 
the knowledge that death is a change of the constituents 
of personality which get reduced to their fundamental 
units. Even as water flows in a river, life flows in 
existence. Every moment there is fresh life, even as 
every moment there is fresh water in a river. Not being 
able to bear this flow or change is called pain, but the 
l$novYledge of all-the essential constituents of this flow 
negates all pain, because knowledge is the opposite of 
attachment to particular forms taken by these consti¬ 
tuents. Knowledge of the. essence of Prakriti, therefore,' 
gives a full knowledge of the entire life of the .universe 
and thus pain and the consciousness of change which are 
the characteristics of the individual are not felt. Hence, 
one crosses over death through the worship of the 
Unmanifest. 

Through the worship of the Manifest or Hiranyagar-' 
bha one attains relative immortality and thence Krama-- 
Mukti. The meaning of these Mantras is that one 
should combine the worships of the Manifest and the- 
Unmanifest, because an exclusive worship of Hiranyagar-: 
bha considering Him as distinct from the universe will; 
not allow one to proceed to the Absolute, since that 
aspect of the Absolute, viz., the Prakriti, which is rejec¬ 
ted and not meditated upon, shall .pull one down to 
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individual life. No distinction should be made between 
God and the world; otherwise the meditation would be 
partial and liberation would not be possible because of 
lack of completeness. 

The negation of death through the,worship of Prakriti 
is not the cessation of becoming, but the non-experience 
of the pain of becoming,. The change is there, but the 
change is not felt as something destructive and undesira¬ 
ble. The attainment of immortality through the worship 
of the Manifest is not resting in the Absolute but the 
absence of the pain caused by defects like poverty, vice 
and craving, as a consequence of the attainment of uni¬ 
versal wealth, power and knowledge. Therefore, these 
two conditions are different from the realisation of the 
Absolute. 

MANTRA 16 

The face of Truth is covered by a golden vessel. 
O Sun 1 Remove that for me whose law is to behold the 
Truth. The results achieved by human means and 
heavenly means end in the state of Prakriti-Laya. This 
is the end and the highest achievement in Samsara. 
Moksha is, however, different from and beyond this. It 
requires the total destruction of desires. Those who can¬ 
not attain Moksha immediately attain it gradually 
through the passage of the Sun. This Mantra and the 
next Mantra are a prayer to the Sun for allowing one 
pa&age across to the Divine Being. Truth is veiled over 
by a vessel of gold. The essential consciousness within 
the Sun is hidden by the external disc which dazzles the 
eyes of the beholder. That which we see in the Sun is 
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not what is within the Sun. That which is outside covers 
what is inside. Brahman within the Sun is covered over 
by the golden disc which alone is seen. It also means 
that the whole universe of creation with all its names 
and forms is a golden vessel. Gold shines and attracts 
the beholder. The world of names and forms attracts 
the mind, and the Truth within is not seen. My law is 
this Truth. My vision is based on Truth; it is the per¬ 
ception of Truth. This perception is not sense-perce¬ 
ption but perception whose law is Truth, i.e., spiritual 
perception free from the processes of the seer, seeing 
and seen. Withdraw your rays, O shining God; do not 
tempt me with what you are not, allow me to pass 
through the present experiences to the true experience 
of the Spirit; let me behold what you are really. 

MANTRA 16 

O All-sustaining Lord 1 O Wise One ! O Controller of 
all ! O Absorber of everything ! O Son of Prajapati 1 
Collect and remove your rays; let me behold that 
most auspicious luminous form of yours, for I am that 
Purusha within you. The prayer implies that the, reali¬ 
sation of the Self is not attained, as a result of begging 
or borrowing, but it is the attainment of what belongs 
to oneself. It is the inheritance of one’s right and 
becoming what truly befits oneself and in fact what one-, 
self is. Howevermuch one may beg or pray , one cannot 
get what is not one’s. Hence Self-realisation is knowing 

oneself. 

MANTRA 17 

Let the breath go to the immortal Prana. Let the 
body be reduced to ashes. O mind, remember your deeds. 
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This is a prayer for the dissolution of ■ the individual 
principle of breathing, i. e., the individual Prana, in the 
cosmic immortal Prana or Hiranyagarbha. The body is 
burnt and goes to the earth. The meaning is that the 
effects shall go to the causes. The subtle body purified 
by Karma and Upasana rises to the Sun in order to pass 
through it.. The word Kratu means sacrifice or the divinity 
of the sacrifice or, Upasana or the divinity of Upasana 
or the mind which performs the Upasana. Kratu is a 
sacrifice, and Upasana also is a sacrifice, because it is an 
act. The actions done by a person are witnessed by the 
jiivinity presiding over the, sacrifice. Tfie prayer is to 
this divinity so that He may remember what fate is to, 
befall this person after death in accordance with his 
actions. Here Agni is prayed to as the chief priest of the. 
sacrifice and the witnessing divinity of the sacrifice. It 
may also be a prayer to the mind to remember its deeds 
like Upasana, etc., for the time of remembering has now 
come. 

Mantra ie "/ ’ 

O Agni! Lead us along the right path for the sake of 
the attainment of the Supreme. O Uod ! You possess 
universal knowledge ; destroy our crooked sins. We offer 
to you our best salutations. This is' a prayer to the 
witness of all actions done by an individual, for taking 
him along the bright path of* the gods, after passing along 
which there is tjio return ^o mortality. Agni here stands 
for the principle of intelligence which guides hll thoughts 
and actions ; it is the gateway -to universal knowledge.’ 
Agni is like a torch which illuminates the path of Krama- 
Mukti. There are several guardians of this path, who 
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become greater and superior as one advances along, until 
at last an immortal person guides the soul. Agni is one 
of the guides on the path. 

Salutation to Agni means the offering of the best 
tribute and homage to Agni. Salutation to: another 
signifies' the desire to unite with another. Salutation is 
that which pleases one the best. Instead of offering phy¬ 
sical objects, that which gives immediate satisfaction is 
offefed.' 

CONCLUSION 

The Isavasyopanishad advises the combination of 
action with objective knowledge and not with Absolute 
knowledge. The Absolute is always opposed to objective¬ 
ness. Action and Absolute knowledge differ from one 
another in their causes, natures and results. Action is 
caused by the sense of imperfection. Its nature is distrac¬ 
tion and its result is perishable. Knowledge is caused by 
perfection. Its nature is peace and its result is eternal. 
Hence action and knowledge are different from one 
another. It is not possible to say that action can be 
combined with knowledge in the beginning, though not 
is the end, because the moment there is the dawn of 
knowledge there is the cassation of action. It is not 
possible for fire to be hot and cold at the same time. 
Knowledge cannot co-exist with its opposite, viz., action 
which is characterised by motion. Knowledge is motion¬ 
less. When the cause of action, viz., ignorance, is 
removed, all its effects also are removed. 

Further, if the Upanishad had propounded the combi¬ 
nation of action with Absolute knowledge, there would 
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be no ^meaning in the aspirant’s asking for a passage 
through the Sun after the attainment of Absolute know¬ 
ledge. Absolute knowledge gives rise to immediate realisa¬ 
tion or Sadyo-mukti. The fact that the prayer is for 
passing through a passage shows that the dying person 
has not yet attained Absolute knowledge. Hence the 
combination of action is only with relative knowledge, 
for, in Absolute knowledge there is no passing to any 
region, and there is no motion, whatever. Absoluteness 
means existence merely, and not changing or moving. 

• iyj. 
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KENOPANISHAD 

INTRODUCTORY 

Karma and Upasana act. as steps leading to Jnana. 
The immediate reality experienced by the human being 
is the physical body connected with the physical world. 
The function of the. body is to act objectively in relation 
to external existence. It is never possible to keep one’s 
individuality inactive, because activity is a necessity 
which urges the individuality to transcend itself in 
some other state which is superior to the preceding one. 
Action can be destroyed through action alone, even as 
iron is cut by iron. Individuality can be transcended 
through individuality. 

Upasana is a mental act, while Karma may also be a 
physical act. Mind also is a constituent of individuality. 
The mind can be transcended through mind itself. The 
laws of the body and the mind are overcome through 
Karma and Upasana. Karma should be done as a 
necessity of individual life and not as a process of self- 
satisfaction. Thi.s is the distinction between selflessness 
and selfishness. Upasana is the method of subduing the 
distractivs character of the mind through concentration 
on the- one objective reality, viz., God. God is the 
unified wholeness of objectivity, though in Upasana it is 
not possible to consider God as the secondless Absolute. 
The body becomes steady and calm, the mind becomes 
unshaken and the aspirant becomes fit for the higher 
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state of Self-knowledge by purification attained thus 
through Karma and Upasana. 

All actions done for the sake of the satisfaction of 
oneself become mothers of rebirth, because every desire 
has to, be fulfilled today or tomorrow. The vastness of 
desires makes it impossible for the individual to fulfil 
all of them in this life itself. The nature of the future 
birth is determined by the desires which are left unful¬ 
filled in this birth. Pleasures and pains experienced in 
this life are the results of the positive and the negative 
reactions of desires and actions. Knowledge is possible, 
therefore, only for one who ceases from desiring objects, 
whether physical or psychological, real or ideal. 

Even the memory of desires and experiences has to 
be erased out. Nothing that is objective can be perpe¬ 
tual, because something becomes an object only when it 
has a relationship with a subject. All relationships 
constitute bondage. The mere faCt that objects exist in 
the world does not constitute bondage. It is the 
Relationship that is developed between one object and 
another that constitutes bondage. Desire for the 
knowledge of Brahman is not a desire, because such a 
desire is like the movement of a straw towards fire. 
Desire shall be burnt by the knowledge of Brahman. 
Movement towards the Self within is not the develop¬ 
ment of a desire, but the process of the cessation of 
desire. The senses and the mind get withdrawn and 
dissolved in the unity of the Self. Immortality is the 
condition of the experience of the Self as free from the 
connections which it appears to have with the not-Self. 





The Mundaka TJpanishad has : said that the, seeker aftei; 
knowledge should first investigate the worthlessness' of * 3 
regions which are the effects,of actions performed in this ‘ 

' " " ’ • • r l • • ‘I *1 i.‘» . 1 ; ) 

wprld, He should get disgusted with the world, thi^oujg^ ( 
understanding and not ; mereIx,thrpugh trad\tiqn.,)Rea^9n 0 
should strengthen faith, logic's^puld.supplefnentjmtuition. ( 
Thjs,shall bring about l perfect;..yairagya,tjp^n g^ylveka. (} 
Vai.tagXfi,isjaot possible ^.withpiitja prpyfouSj-ponYi.ction, 
ai\d i t conviction . ^ not possible , without ( analytical, . 
knowledge. Thisi ppwer of analysis comes to a,person, 
fir^ .ithjriougji pas,t. , meritorious; deeds, next, through 
Satsanga,. a;nd later thrpughSvadhyayaand Vichara.^ ‘ t ) ■ ’ 

Karma and Jnaha — Karma • is a modification of the !l t 
present state into another state, ’’directed by a necessity. ’ 
Every; action, is based, .on ^voluntary .,0^. involuntary 
desire, expressed, i°E poten,tipi. ( Qne does npt .niqve with- , 
out a purpose,, and; every purpose is a limitation, vtfhiph 
shows that the actor is not complete inhimself, Bpt.. 
knowledge is not. ap. actipn. Knowledge isbeing. If, 
knowledge is an action;t should be a means to some other , } 
end. but jve ^do not find any end to i?e ,reached , beyond ^ 
knowledge,. Knowledge is something like attaining to • 
oneself, which,-if it. is;called a process,; would pontradict .., 
experience. One ^cannot reach napself or attain oneself ] 
or moYp tpwards, opesplf except /byi,knowing, oneself. . 
A person who is asleep jor .dreaming may be, said to be 
away from himself;, but if he wishes to attain himself , 
or, go to .himself in that, imagined, state of aberration, , 
he can do it only by waking up from that dregm. or, sleep, ; 
and not by walking or moving. His body may be carfi- 
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ed from place to place, but he will not attain to himself , 
except by waking. Similar is the case with Brahma-Jnana. 
One cannot reach Brahman through an act, because all 
act is a proceeding away from the Self. Knowledge is 
subsisting and not proceeding. Knowledge is not a 
means to an end, but the end itself. After knowing we 
have to do nothing, but after doing we have to know 
something. This is the difference between' action and 
knowledge. Knowledge is, therefore, possible only after 
the dissolution of all actions, through hearing, reflection 
and'meditation preceded by discriminative dispassion. 
This is the reason Why the Upanishad has declared that ' 
the Seff.neither decreases-nor increases through .action, 
because action is a motion, and the Self is motionless. , 

' Even if there is no intimate relationship between Self- 
knowledge and action, it is possible for the active indivi¬ 
dual iotransbend his active' individuality because of the ' 
fact that the' Self pervades the ‘individual as his very ; 
existence. Th^ relationship between the individual and 
the Supreme is one of identity and not separation , but 
the imagined separation alloWs the possibility of Sadhana 
toward^ perfection. Though Sadhana is an action in the 
realm of Adhyasa (superimposition), it is possible to get 
rid of individual consciousness through Sadhana, because 
the process of attainment also is connected with the 
Adhyasa. The conclusion is, therefore, that the attempt 
for Self-knowledge should be preceded by the longing 
for the same as the result of renunciation given rise to 
by discrimination- 

The Self is of the nature of Attainment. Therefore, 
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it cannot be attained through any amount of external , 
exertion or striving, and no striving is there without an 
objective motive. The Self is attained through putting 
an end to all motives and necessities governing the laws 
of the phenomenal uniyerse. That which is one’s own 
Nature cannot be dealt with in any way. It cannot be 
purified, obtained, changed or defined. The Self is 
objectless, immaterial, formless and immutable. All oiir 
deeds bear fruits in a world of space, and time. That 
which is not done (uncreated) cannot be attained through 
what is done (created). Anything that is obtained 
through perishable instruments is itself perishable. 
Everything of the world is perishable, and, therefore, 
nothing of this world can be an instrument in the 
attainment of the Self. Objective actions .give rise to, 
objective fruits. Mental actions give .rise to mental 
results. The effect is of the same nature as the cause* 
The Self is neither a cause nor an: effect. Therefore, all 
relationships and, processes pertaining to causes and 
effects are external to the nature of the Self. The means,.- 
adopted should befit the nature of the end. The end is 
immortality and the means to it, therefore, cannot be a 
mortal one. Knowledge is attained by the Self, not by 
doing something, but by not doing anything. This comes 
to cessation of all desires, whether subjective or objective, 
manifested or unmanifested. Knowledge is the same as 
existence or being, while thoughts and actions are 
becomings or changes. 

Brahman is Vastu-Tantra (dependent on the object 
of knowledge). The knowledge of Brahman is not 
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deqen,dent ( ,on,t|p. mind of, man. One cannot^ conceive 
of Brahman as one likes. It is minds that differ and not 

ir' ' V". : • ' n ;i • i . ' , • 

the Self. jConcepttqns and experiences belong to the 
mind, T)^e Self is the general ground of ail beings, and 
its knowledge therefore is the same, to all. Different 
people cannot have different kinds of the knowledge'of 
Brahmanl The knowledge o‘f Brahman is dependent on 
Itself., But thoughts anti actions are dependent on the 
in^fiviliual.'^jhe can 1 change, one’s thoughts and actions 
as. one like's— : fhey af'e Pufusha-T'anitra'(dependent on the 
individual subject). Thi8 ' is J the feasdiP why'conceptions 
ancf actionsWhich 'are'tiie characteristics ofthe mind and' 
the'sensesh'av^ no : Wdess tor the knowledge of iBrahniari; 
Bfahmal-fnan^ ife possible' after' effacing oneself,’ after 1 
becoming hbn-exisfent,'from 'the worldly point of view." 
ItPfe the unioh 'df’stibjectand'bbject: that is iheant'by 1 
Silf-'ekp'erfCnce'.'The Self f i6 dependent *on its own great-" 
ness. Its glory 1 is unsullied by external changes; iMoksha ■? 
is!! eternity.- 'Bterttity^ is 'perpetual ’Chafl^elessness, The r 
Rena Up'anish&d establishes the truth-bf ! the unchanging, 1 
w3tiies5iii^ : chtytaCter of the seif. ' ’ 1,1 ■■ ' 
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The Self is the controller and the • ‘director- of: the 
mind, Prana and sensse,s. , I^.^cjjjs without a body and 
without a mind. Its action is not a movement, but the 
''lawof'existiehOe*. ’liS Vetfj' cAisi'diici^adlblt^s^e'^lieno- 
iriena bfthe five external sheaths. 1 These sliedths ‘have 
borrbwed 1 existence and borrowed' fcohSciOusness.' 1 Wha't- 
( ever appears to tie good'in' them belon'gS'to the Self,\afld 
1 Whatever imperfection there is, that belongs ’to the'five 
sheaths. The Self 1 is the Cause hf external ; activity even 
' as the'sun dr the lamp is the cause of i wobldly iwork. It 
• is unaffected by actions'.' 'It does’ not ><3o anything, bht 
' everythfag is’done because of it. j ' : ‘ . %\ 
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Existence is ; an eqmiibnurnl,' a ‘'balance of' fbr'chsj ,; a 
dynamic stali's. ‘' The ‘life of rhanisV'Vhereforel' rejjuih'tfed 
‘"by the'jaw Of unity. All nioVemenis are‘i’dwar'dt?‘'the 
P Self,' 'all thoughts are directed tb 1 wards ‘the' Self,’ alTBes'irbs 
* f are the desire for the Self,’ all happihe^ J ‘is 'tile rfeffbdticln 
' of Seif-Blilss^ 'Ail beings'craye for' unity., 't'here' is no 
happiness ip individuality.’ But this love ’ for unity Is 
many times distorted in the'form, of love for the uniiica- 
tion of physical 'objects. ' This is the cause o?met!i$£y- 
chosisi The evil Of this world is the effect of the desire 
for the unity Of physical Object's, which is an impOSsibilffy. 
The Spirit is uiiity add not the' ’objects. Khbwih^iy '&e- 
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mind indulges in evil, because it is unaware of anything 
beyond the causes of evil. Goodness and truth are 
metapsychical. Therefore, Jtjie mind cannot know real 
truth and goodness. True goodness dawns when the 
mind dies. The Self ' reveals r ftself when the individual 
.ceases to-exist. »... • • ■ •-• •• ■ • • t - • 

■" ■' r,r .’ MANTRA 2 

* • , . ;. • - - ■ . ' ; * • * f \ : 

. TheSelfis the hearing consciousness ofthe ear, and 
similarly, the consciousness of the, other , different sense- 
. functions. The organs of hearing, seeing, etc.,, are not 
; capable of functioning without Self-awareness. The 
nature of the Self can;be defined by, y /hat it is not and 
-not by what it is, ;The Self, as it is injtself, is indefinable, 
because it is devoid of the characteristics which a defini¬ 
tion requires. It is not a substance with attributes, nor is 
it an individual directing the senses, etc. It is nothing to 
the senses and the mind, though it is everything to itself. 
Through the acts of deliberation, volition and determin¬ 
ation, it is possible for us to infer the nature of the Self. 
The born, the originated and the compounded sub¬ 
stances cannot be explained and accounted for except 
on the basis of an unborn, an unoriginated and an un¬ 
compounded being. The world of experience is the 
indicator of the existence of an. eternal being. The 
acceptance,of our finitude posits the,existence ofthe 
Infinite. That we are imperfact. means that there is a 
perfect being. But it is not possible for . us to presume 
that we are perfect now itself, because our experience 
revolts against that conclusion, When the absence of 
anything brings about troubles and calamities, the value 



, of its existence is realised., . When, .without something, 
nothing can be explained, we have to admit the reality 
of that something. No experience is explicable except on 
the substratum of a permanent Self. The feeling of “I” 
within us refuses to be rejected and asserts itself even 
before we begin to think. Consciousness is presupposed 
by thinking. Anything that is a composite of parts 
'must be dependent on a non-composite wholenessof 
being. Differences can be explained only by non-differ¬ 
ence. Corporeality has got a value only on the hypothesis 
of an incorporeal being. We' give value to our bodily 
existence because we confound the indivisible Self with 
the divisible body. The senses disagree among ohe 
another, but this disagreement is reconciled and set info 
• harmony by the unifying Self within. 

In the state of waking, consciousness pervades the 

body, even as fire makes an iron ball red hot, when it is 
heated. It becomes difficult to distinguish between the 
fire and iron in that condition. Similarly the body appears 
to be the Self because of this pervasion of consciousness 
over the senses and the body. : ffnt consciousness is 
different from the -senses and - the .body, even as fire is 
different from the irop ball. Self-reyelation ,is. the nature 
of the Self.' Because of it the senses reveal to. us objects. 
They die without it. As the sun illuinines the world, 
"the Self illumines the mind and' the body. Thus it is 
proved that the body is not the Self and that the mind 
also is not the Self. 

Similarly, the Prana is not the Self. The Prana is the 
expression of the mind. It is the connecting link between. 



'the mind and. the bodyJ ihe flow of Prana Is regulated 
'•'by the T&nbtjW'bf'the iritfin^Vaidd the tjociy in'turn is 
' (contrdifed'b^itb’elnpveirients of'the Praha. The condition 
of {he body dejwnds uponhoW the Prana ^vPrks, and‘the 

'‘cbnditioii t/fThfe Prk’nd depeddS J uponhdto the mind 
1 : wbt'kS,'aild' 1 vhdfP’dfesifesfithas 1 -":iili • ; 


oi.Vl.l I '< J i. 


;;i'n j f./. ; 'i. t •,,, 

j Upptffi |? lifd in Prana because of tjhp life of the Self. 
- ^,ajpa has, no pfq (consciousness) in th^ ,deep sleep 
^ sta^^beg^t iSjdjscpnneptpd from, the, Self. There is,lops 
v.bf PPnwiou^ne^jpi breathing and the other. func,ti,ojis of 
,- tlje Pranq< jin inclusion, therefore» it is to be known 
that po^hin^^f the five external sheaths has any thing.of 

Ls ■ 




•Tr 


Immortality is • attdirieil througH ' , the•’ knowledge if 
the feet that .tJte Self is the independent existence. Death 
is negated hepajuse ,of the absence pf desires. Death is 
the process of the reshuffling, of oneself fro$p one con- 
dition to another condition. Tpis, process; is , the effeet 
of unfulfilled desires. Nothing is. lost when this bodyjs 
lostibe.capse d/eath is the casting,, off.,of,what is not 
^needed and the wpy of entering into what, is needed. 


A ,1 j r. j j ^ ^ i 

.^Wfedge isdisintegratipn of personality arid.infe- 
gratipn ( of bein^. Embodiment, is the centralization of 
pner^r b^, desires .attended qonsciousness., jpenqrali'ty 
r j?:P. a f$? , Jl$} s ?ed by desires. Everyone, wants something 

and not everything.' Th'is separation or partition created 
by the desires limits the desirer to the form ofthe^object 
bf his dfeSife. 'This ir&ultk id the experience of dehth' and 
birth because he haS to maintain the 




, reality of the form; of the .object of his desire. Know- 
^dge,., therefore, consists in the’ concelling o^tiie, truth 
. of all forms of desires and' removing Ihe Oartitidn' that 
is created; T * l, | 1 '' ^ 

■ r,! '’ ' *•'*“■••• > ' ■ i’ 1 ' n . ; .7 u (|)i/ .?(< 

• ThetSelfhood. attributed to, the t senses, .ejte.jhastp.be 

transcended through the; negati:on<.of their realjtieSv f This 
requires 'extraordinary* courage (Or Dhairya-,,; because,, it 
is hard to negate what is experienced as a reajity. Tp 


, realise, tha,t ; the changing; pfj?pdies is,for one's , gpod, to 
. kno,\y. that, getting,rid _.o f f! individuality is.henijBcial,...to 
come to the.qoncllision that impersonality is the ^eal state 
7l plJ being, to detach onesel^’j'rom one’s pet forms o/ expe¬ 
rience. is, not easy. Faith in Truth, means disbelief in 
phantoms. Immortality ana mortality aye utter confra- 
i dictjons. We cannot, live in God and at the, same time 
liy.e in., the world. Tjie ; world is’a nihil in tpe glory of 
the SsijThood of Divinity. , ,. , , f . , . 


"■ Transcending this world does riot itteari casting this 
world away and goih'g to* ariOthef'superior wofld. The 
World is 'a condition Of e-Xpieriehce, .a-Iriode through 
which we View' ■ reality^ ’a form ; wh'ich -wO have selected 
''Out ! of the imniehs'e Ground dffofMsl* ‘'AdlPbg as'wfe afe 
’satisfied'With’ some cOndltrih / c>f 'eitiStCnce i 'uhd do riot 
' wdrit it's oth'er''coriditi’oris, We are said 1 td live itt 1 a perisfa- 
-fcble Wtfrfai because no : condition?'is 1 complete: All 

• modes are', after all/ distorted aspects and do not reVfeil 
( to’ us the f ftillness of-perf eetioriJ»iRenuricihtiori ,! of this 
world, therefore, ’means d iSsd'tfsfel&tion":With 'everything 

' that 'we experience a¥ ! 4njf time^iat driy place'and under 

* any tirCuJhslarice. Nothing Oftftis lihWeirle stiduld please 


us, lest we should be, pleased with apparitions or thought- 
constructions or dream-objects. Deathlessness is the 
. result of desirelessness, of resting in the condition of 
wanting nothing at all, nothing of this world, nothing of 
the other world, nothing of this body, nothing of the 
mind, nothing of externals or internals. Negation of death 
means transcendental independence or Kaivalya. It is 
* to be connected with nothing, to rest in Supreme 
SubjectUess.^ r 

The world is the colour which we paint over Truth. 
This colour is the one in which we appear, and it is verie- 
gated. The colours change as we change ourselves. What 
we are, that the world is. The objects are influenced by 
the characters of the subjects. The form of what we per¬ 
ceive is dependent on the instruments through which we 
perceive. The collective mind of all of us gives form and 
value to what it experiences, and this it does on the basis 
of the constitution of itself. Whatever be the value or 
greatness of anything of { the world, it is determined by the 
necessity of the experiencers to experience that value or 
greatness. The good and the evil of this world are the 
reactions produced by the wants\of f individuals, and as 
such good and evil are not absolute values. ;The form of 
the world of objective value ceases to exist \Jhe 4 moment 
the potentialities of wants in the individuals are annihi¬ 
lated, i. e., when the necessity for any form of experience 
in the cosmos is put an end to. Freedom from desires* is 
something like existing as a granite-mountain which 
; knows no change even when storms blow over it. It is to 
. exist in the highest sense of absolute non-duality. This is 
,Jmmprtality. Though the experience of the Immortal 
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. need not necessarily mean the destruction of the,. hody, 
the body will be incapable of maintaining itself for long, 
for.want of egoistiCj desires. Therefore, Moksha in the 
real sense means existing in the condition of the Truth of 
. bodilessness. The highest Jivanmukti is immediately 
followed by Videhamukti. Brahaman is experienced 
here and now. . 

MANTRA 3 

; ...!*>•? 1 ’ ■». i 

^Neither the eye nor the speech nor the mind can 
reach Reality. These instruments of knowledge reveal 
objects, not the subject. The subject is the source from 
which these instruments proceed like rays. The rays are 
projected outwards, not inwards. Even as fire cannot 
burn itself, the Self cannot know itself through these 
instruments. The mind wills and determines with respect 
to what is within the province of its knowledge. But it 
cannot will and determine with respect to the Self, beca¬ 
use the Self is not a substance which can have relations 
with anything. It is neither the known nor the unknown. 
It is not the known because there is no means of Knowing 
it. All bur means are phenomenal. What is perishable 
cannot reach the Imperishable. The means of thSKridtol- 
- edge of the Self is itself. The Self is the object of its dWn 
knowledge. The knower cannot Know the knoWter 
through any possible means. Omnipresence hegates'hll 
relationships and every kind of knowledge is the relation¬ 
ship between the knower and the known. Everything 
that is known or manifested is tainted by its distinctness 
and, therefore, is subject to modification and death. The 
object of knowledge is set in opposition to the subject. 


' andVhts opposition' 1 j^revents'tfie fxtllness 6f knowle dge? 8 n 
the part' of the* ; lcitb^bf'J fake -feibwer cak nevfi^ ha4e 
^ cbmpfete IknowleHge if tffe bBject of knowledge' cohtrdls 
feb * possibility bfVbrn{Jlbte knowledge - r shoWs 1 that 
^tKe objbbt of knovW f cdge is cbritroHed 1 %y- the kttb^r. 
Ij He ''&n kn6W r iY'ffi'dtfy k^ay he ! liWs, blit feapHctbus 
knowledge is not real knowledge. ReaFkfioWledge’fis 
ever the same. Th^ A is Tf j),pjssible when the knower 
renounces his caprice, i.e., when he does not know the 
f, pbjebt! ,r 8f •1cnowlc!dife‘ 0 aS' > sbrnelBihg’ sepkraie<i, r ’in other 
wor<is? : Wiikh he kno’wsf ftim&lf atoned Whatever is ■khoHfrn 


‘ is petty’ apd M perishablfc. ft is } the cause 6f pain and 
j misery/* It is'to be rejected. : All contkfcts are diines ; of 
‘ sorrow J /the reason fdr which is that in all prbbfessesof 
knowledge the knower tries to run away from the* Truth 
of himself. Knowledge is 1 the cobditionOf non^bppbsitibn 


V 


and nOn-cbntradictioh. 




i. r r: 




rr.j 


; . An object can tje defined pr i; perceived thrpugh.jts 
, class, quality and,action. ^ut.the^tm^n belq/ig 

tp any r cla$s, .and, f j,t is. devpjd .,<j>f ,qjiajity; and M actiqn v 
Perception and ipference .f^U in their attempt Jt jo Jen^w 
the. Atman. Perception is private knowledge, .valid ,ogly 
, tp. the petceiverp and therefore not.; trustworthy^ Jjgfgr- 
ence ?is the result pf perception and ; jso ,i4 r alsp, ;is 
i untrustworthy..- - -; •/ ;■ w ; ' r r ’ .Mr, / 

Agama or intuitibn is the only source *bf Valid 
knowledge. Perception and inference differ in their 
characteristics*in accordance with different places/ times, 
persons, object^ arid coriditions. Intuitive ‘knowledge is 
' not in need 'pf cognitive instruriients or any external 
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source ( of knowledge. h The knowledge of everything (hat. 
is kiiown is the result of^ tjie, interaction of the natures of ! 
the subject and the object. But true knowledge is not 
the result of any interaction. True knowledge is seif- 
luminous. Hence the Atman is not the-unknown also.* 

The Atman is assumed as a postulate in all processes ! 
°f ^powle.dge: ^ No knowledge Vposiibie Iwittfbut ; SUch' 1 
ah assumption ot the'' induiutabili ty of, the CTistence^f ! 
the Self. One’s own Nuture cannot 3 be percent, for ' 
wkht hf mei'hs’/' ! S4lf-ekiisfeiifce is frfee' from'4U ^doubts 
and^s hSi Ssfablished fabt.' The; Self VS, 1 therfcfofgj ’heftier r ' 
to'b^rejfefcfdd hor to 6h grk^pfed or bytained, ' because of } 
it's' nbt being'either the' ich'own or the uhkhbwn. if is 
th8' tinknowh it becomes aii objected bfe known, i .e.;tHb !f 
cdlise' of khb'wiedge. One seeks for a cause'because One r 
wihtteb produce ah effedt'. * All'Effects 'are perishable;^ 
and ji'tes‘‘ n<Jf possibly 'to produce ! afiy ; isffect tKf ougK 1 
perfect kno\vled^b. ''KnowledgediJeV'h'bf v pr8dii'ce ’ ah^' 
thing: Wo pov&r is menffested ! ihe stiltfe’ ofperfedf } 
kilo Wledj^T. All £6wfcrs of effects' 'are phantoms. 1 -Self- ‘ 
existence never becomes another. ’' ' ; 1 ' ■ ■ '? 

•'-ijJ ' "j'"' '• ' *’ ;i ■ 

^fP.e productioni .of &n effect qr the manifestation "of a. 
power s^p ( \y.s, ,that { ,^he,.cause or such a. production or 
manifestation is not perfect in itself. There is nothing* 
worth attaining or manifesting,. except one’s own Self. 
Nothin# other than the Self, the knower, can bring last- 
henefi|t. The Self, is.. notj, produced,, put 1 known., 
Knowjedge, therefore, is pot in relation Mfith anything.. 
The desire for apyjhing external ’. to the Self‘ shall, meet . 
W|ith a miserablpfate.' ' Thp ^atep^nt, tjiat the' Self^ 



other than the known and the unknown figuratively 
indicates that the Self is non-relational, unconditioned, 
infinite. 

The inner Self of all, the brilliant light of conscious-* i 
ness, otherwise known as Brahman, does not become, an 
object of itself, because it exists everywhere. v Infinity is% 
one and therefore cannot have an object. It knows 
itself and not another. • . , 

; This knowledge is revealed to us not through any of , r ^ 

our functions but through the gradual cessation of our 
functions, which is the result of advancement in evolution,. 
deepened experence,. contact with the wise and ,dis-; 
illusionment of oneself through silent introspection. : 
Knowledge does not come by, leaps and bounds. . It, 
follows a systematic* process of unveiling the fact of, 
existence. It is not possible ,to .climb over the higher , 
without stepping over the lower. The grosser manifes- , 
tations .have to be paid their dues, have to be pacified,. I 

not repressed, before our transcending them. No brute • 
force, no dogmtic tradition, no pet belief can be a help 
in the attainment of knowledge. Clear understanding, 
free from all passions and preconceived notions, atone 
acts as a torch illuminating the path to perfection, 

MANTRAS 4 TO 8 

Brahman should be known to be other than what can ~ ** 

be expressed by speech, thought of by the mind, seen by 
the eyes, heard by the ears, or revealed by life s functions. 

The nature of Truth can be known through denials alone. $ 
We cannot call Brahm 1 1 Sat, becouse it is the opposite of 
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Asat. It cannot be called Asat, because it is the opposite 
of Sat. It cannot be called Sadasat, i.e., a combination 
of Sat and Asat, because this becomes self-contradictory. 
It cannot be said to be beyond Sat and Asat, because 
this is unintelligible. Thus we are cornered in every 
way, and all definitions of Brahman become impossible.* 
The only way of ascertaining it is, therefore, to deny 
everything that we know through the senses or 
through the mind. Brahman is sometimes called in 
the Upanishads Asat or non-existence, because the seers 
of the Upanishads wanted to make it clear that Brahman 
is nothing that exists according to our conceptions of 
existence. Brahman is also called many times 
Asimprajnata or the unconscious or the unknown, 
because it is nothing that is known to us, and it is not 
knowledge. as we understand knowledge to be. It is 
therefore called super-being or transcendental being, 

. super-consciousness or transcendental consciousness. .It 
• is called Sat or Being because the world is Asat or non- 
being or perishable. It is called Chit or consciousness 
because the world is Achit, Jada or unconsciousness. It 
is called Ananda because the world is Duhkha or sorrow. 
It is called great because everything else is small. Thus, 
every characteristic which we attribute to the Divine 
Being is the opposite of what we experiepce here. But wp 
cannot know exactly what the Divine Being is as it is in 
itself. Our knowledge of the perfected condition is. the 
result of a logical deduction from our imperfect experi¬ 
ences. Its experience is admitted because nothing can 
be accounted for without such an admission.lt is the 
one factor which gives meaning to life and explains our 
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thoughts and behaviours,, speeches and actions. Brahjnan, , 
therefore,,shouid not be mistaken.to be.anything that is 

/ • ■ * i M- J u t ’ *'j ' ... I . i 1 a .r . i : ■ ► ... ’ . j ' 

experienced., by any individual in any of its conditions. 
The ;j expqrience qf Brahman means jthe destruction of . 
individuality.. The ejtperpppns of. individuality are- 
alvays-'par^tion^if.jgto ^fi&power .and the. ^nqwn. The ., • 
Upasana, ^deyote.d. ^orfjjfip) .pf a personal, :j ^iyinity, . 
nQ. v dou.ht,, integrates, the mental consciousness, v collects 
its.tays, raakes it, one whole being, raises the inidiyidual .' 
abpvp th,?||PAins.jjf| the world. . Pljt.it is not the._ sambas 
Bi^hma-Sftkshatkara (realisationo£ Brahman), because,. 
in-»ypas,ana., J ^du^iity ,is nQ^^estrpye.d. Every .object, of . 
Upasana isjbased pn Puru^ha-Tantr^j the nature of the 
object.-pf .ypasana depones u ppn, the .desi^j of, the ■ 
Up^saka, i T^e,ohj i ec < ts pf Upasana,,therefore, differ from'. 
on$ Pfrspn tg^npth^ f b|Ulj Brahman cW differ .like. .I 


is ^not Brahman 


Self-existence. Upasanas^are, therefore, helps, mean^, t6 . 
+h* lrnnwiftHffe of Brahman. But thp object of Upasana 




The riatute of thb ! ohjsct of Upasana is Hot fcharacteri- ‘ 
serf fcfVure Bb^ciousness,*tiut it Hf defined-by the de’vout’ 5 
thtftghV of&fi? Uphsafca 1 . 'Trurii, as it is' in- itSelf. is - 
Chiiim^a*Sviirupa (6f the iiature of pure consciousness '' 
albiie!), not de’ficied' by thdught. The word Brahman is • 
ddriVed fromthe' root Brimhr, 1 which means to sWelh'to 
grow great, to pervdde ! all' space, to be complete and 
pafrfet^’ftll qualities which “we attribute to Brahman are 
. the effects of our dbvotion. Even the best qualities super- 
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imposed on Brahman are what we consider as the best. 

: The realisation of the Absolute means the renunciation of 
all our ideas, good or bad, gf^at or low. It is to rest 
simple and silent, calm apd .undisturbed, in the state of 
. wanting ngthing. It is to be nothing at all, in the strictest 
0 sense. Supreme attainment is the result of. supreme 
renunoiation. When \ye>, as persons, beco me nonexistent, 
we are said i to exist as. Supreme Existence,- 

o ’CoheeptiOdsV ‘percepttoas add fotidts bf experience 

r ' giVeri Yl^e to by persdhiif interfeSts catittdt/Hkve tiftimdte 

Vdlud. ' Perfect and dUibtBreSted existed de hii&ds fife 
feriiin6idtion • 'of “ dll 1 * pai'ifculai'fced ‘ fordis 6f ’ex^rietfee. 
? It is not ptf&ible td 1 hrihg dbWn ^he 'Self tb'tiie ibVei df“ 
What it'is not aha '^hat .is l^s than it, Knowledge, 
ddsite and' ac'tiOn connected with ,the human Being are 
'tlfidfetf by the Seif i‘dd : therefore thfiy cdnnot guide, the 
Shlf; they ate' de^endeni’ "<Vhatever is ' ex^resseiTis 
riidrtil, add xvhatevet'is d'Ot tlie Seif ls'expressi’d " 

’• ' ! . 'i. rt ‘i • - « it 'i <; r » 

i '>■ y ■ ■ . r ‘ • * K » * • 1 r• ir 

‘ *’ • ' Vi ! V n 

* 1 ; ■/: : * ' * ' ? r \ 


■■ ' V : *.v - 

.* : \i\ 7 ' ’ * . * 

• • b ' 

" ?. ! ' _• : 

V i • - * ■ > V J; ■’ ; t -. / - 



49 



SECTION TWO 


MANTRAS 1 TO 3 

The realisation of Brahman does not take the form 
of personal experience. One cannot say or tell that one 
has known one’s Self well, because everything that is 
known becomes an object. The Self is the knower of 
all, and is not known by anything. To say that one 
has known it is to limit it, and to say that one has not 
known it is, again, to limit it. The knower does not know 
anything other, than the knower, which cannot be called 
the knowledge of the knower. Knowledge works on a 
dualistic basis. But the Self is non-dual. There is no 
knower other than the Self. It alone . appears as the one 
and the many, as the experiencer, and also the experien¬ 
ced. The question, of the knower, the knowledge and the 
known does notarise regarding the pure Self. In all 
processes of knowledge neither the subject is well known 
nor the object. Human knowledge is partial knowledge. 
Every experience of the human being is limited. The 
glory and the greatness of the world of experience is a 
distorted shadow of the Supreme Being. No manifested 
knowledge can be complete, because every knowledge . 
is either of the subject or of the object, and neither 
the subject nor the object is really known through any 
form of knowledge, because the knowledge of the 
object is ^he expression of a subjective imperfection, 
and the knowledge of the subject, also, is thereby 
concealed, for objective consciousness prevents subjec- 



tive awareness. Individual knowledge always hangs 
midway between the knower and the known, and it is 
capable of knowing neither, in truth. Therefore* 
knowledge of Brahman cannot be expressed. 

It is not possible to have a little knowledge pf Brah¬ 
man, as Brahman cannot be divided. Either, there is fuU 
knowledge of it or no knowledge of it. Limited experien¬ 
ces are not in any way even a little of Brahma-Chaitanya. 
Different Jcinds of experience, lower and higher in degree, 
are the]results of the degrees in the manifestation of the 
mind. AJ1 our experiences are mental. We cannot pierce 
through the mind as long as we exist. Man is the same 
as mind, and mind is the same as desires. Even as cloth 
is nothing but threads knit together, man is nothing but 
a bundle .of desires. Differences'in . experience are because 
of the differences in desires. The lesser the desires, the 
better and .more, lasting is the experience. The state of 
the least desires means the experience of the greatest 
reflection of Truth. Higher experiences are nearer to 
Brahman, because a greater and truer reflection of 
Brahman is experienced in those states, as higher experi¬ 
ences are the conditions: of thinner needs of the mind. 
But, anyhowj even the highest objective experience is 
mental, though very near to Truth, and is not. the same 
as Brahman-realisation. Even the nearest is not the 
same as that to which it is nearest. Hence, there is no 
such thing as a little realisation of Brahman. As long as 
there is even a tinge off a single desire, Brahihan is not 
known in truth. A fitiger can bbsttuct the virion of a 
huge suit: A single ddsire can bar us from the experience 






affirahtnan. When it is- said, that everything is Brahman, 
rit is dot. meant thatnany form .of our f experiences is in 
Brahman. It only means rtbat<fprms have-mo 
value exception, the basis ofBrahman. Whatever is truth 
in forms is a limited and reflected aspect of Brahman. 
‘But notieean expect to taste even' a drWp 6f the ocean of 
the AbsbWito as long'as he wishers'to' exist,' i!'e.;'wishes to 
thiirk.'Bv'efy-'thbiijght is a' denial of Brahman; and, 
•therefbrfe, ‘thought and Realisation Oannot ! eXisl? together. 
Wfieri' the J bate -i§, the-"'other % not'." Bxperience ; bf 
Brahman has no eonceSsidhs'to thfnkingi'Self-redlisatioh, 
ther'dFore, is fcxiSferiee arf r the Impersonal ABs'bluite. 

,The‘ definitibfl df Brahman as cop&cibusness should 
not he mistaken to be ah' attempt to “bring down the 
nature of Brahman to the level of our ^understanding. 
Weraajr Brahman is'cdflSiibuSne&' befcatise nothing of thrs 
Wbrldis conscious. -It iS'jiist to differentiate reality froth 
appearance' that* we term firahitfun J Coh^cldusness.’ it rs 
to exalt it ahif'not foWei- it. Eveii' vWlen We" 'accent th^f 
Brahman isISat 0(f l fjbi®We dd'hkit cbnfbse it* with an'y-' 
thing that? we knew, it is beyond the sat j afad 'the Chit 
wifleh we-kaow of. We reject-evetything Which We'khbw 
and refuse to be satisfied with'anyihing'that'edifles to ua 
as am expedience, 'We may have’ thd highest possession of 
experience, hat we dfantd to .abandon -.|t; Whatever 
expenience ione may have, grand and glorious j - one' should, 
pat be under the impression ^hat ppe’s .achievement is, 
over. It i?an infinite rejection ©ftjiipgsi and, states that 
w.e have, practise. There.: is n®,end ( j|or qur, denials. 
One cannpt, suspect whether., qgja if in .t^e r atate pf. 
B ra hman , or in a. State .iff Jbe, tfpn^e^ -It .will,be cle^r. when- 







one experiences' it.' Dissatisfaction and the awareness of 
*1*—ness wiH l be'*tfie indicators of 1 the imperfection'of a- 
particular 1 state of experience. Brahman is 'doubtless 
existence'arid We can* experience Brahman only after self-- 
effacement/ It is notteasy to know-it. . m. mi!> 

: ' . - ; • . VI . .r . 

MANTRA 4 

' 1 . !* \; . ’ii. . . ji . . i il. , 

' Consciousness should be realised i aA the- fundamental - 
basis of all 'mental 1 experiences. It should be' realised in ’ 
every state; of-- out lSfef in waking-, - dteaming and>deep * 
sleep. Ad thoughts are heterogeneous in their nature. 
They are not connected, with, one another. But they are 
experienced; asi belonging to one . .person because of.the. , 
unity of the Self within. Out body, > senses and mind 
are all made up of scattered) parts-which appear to he a 
unified* whole because) of the underlying indivisible 
essence*. If only. the Self were - not'there, out: personality . 
would'be thrown* away- into thfe conditioA of - atoms,' 
disconnected and varied. Theresia no difference' Ar-Att" 
between the building bricks of one body and’ of another 
body. All are 1 nifide up of the same earth. Water; fire, 
air and space. Bh^ bodifes appear-to -be-different, they 
act in‘different - ways, because the actor* is hot the body, 
Differences are in the* desires within. This shows that 
man is not the body. When we speak to a person we do 
not speak to the body at all; we speak to the character 
hidden within'. Even the ultimate constituents of this 
inner character do not‘differ from person to person. ’ 
The same force acts as the substantial essence 'of all 
minds. But this snbstance’of minds whirls in different 
directions at different centres of existence, thus creating- 


differences. This whirling is called the mind, and this 
way of whirling is called a desire. Therefore, desires 
differ from person to person, and consequently bodies 
also appear to be different, as the body is controlled by 
the mind. With all these distracting characteristics 
which a person is made up of, he appears to be a whole 
being, without differences at all. The external ugliness 
is hidden by the reflection of the inner beauty of the Self. 
This, synthesising nature belongs to consciousness and 
not to thought. The states of waking, dreaming and 
deep sleep differ from one another, and yet, a person 
feels that he alone exists during these three states, with¬ 
out difference. He identifies himself as a single unity 
in all changes that take place, whether in mind or in 
body. Waking, dreaming and deep sleep are mental 
conditions, manifested, slightly manifested and unmani¬ 
fested. But the Self is neither the manifest nor the - 
unmanifest. It is immutable. It is the General Ground 
underlying all particulars. Particulars are deviations 
from the natural Truth. All particularities are self- 
imposed, i.e., created by the in,dividuals. But the 
generality of the essence is common to all. Even the 
particulars have no life and value without this general 
being, even as a pot has no value without clay. 

Samyagdarshana is correct perception of things as 
they really are. It is a spiritual condition and not an act. 
It has no concern with the changes that take place in 
the body and even in the surface-consciousness of the 
mind. It is, in other words, simple knowing. All objective 
knowledge breeds birth,and death, because knowledge of 
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objects means an underlyhg desire for objects. We cannot 
think of anything without having a love for it, positive 
or negative, and every love is a deviation from the law 
of Self-Existence. When we love an object, we deny 
ourselves, or rather, we deceive ourselves, because we, 
thereby, sell ourselves to that object. Because the object 
changes itself, and because our love for that object also 
hunts after it, and because our love is inseparable from 
ourselves, we appear to die when the object vanishes, 
and take rebirth in order to find that object of love. 
Perception of diversity means moving from death to 
death, because we are courting thereby self-transfor m^ , 
tion, due to our desire for identifying ourselves with the 
diverse forms of objects. 

Self-knowledge, therefore, consists in self-identical, 
immediate, non-relational knowledge. Knowledge, 
however, cannot be an attribute of the. Self. If so, what 
is the nature of the Self ? We cannot say that the Self 
is other than consciousness, holding that consciousness 
is its attribute. Else, the Self would be unconsciousness, 
which, however, is not our experience. The Self js not 
a substance having attributes. If consciousness is an 
attribute of the Self, there would be rise and fall of the 
knowledge of the Self. It is not possible for us to say 
what would be the nature of the Self in essence, if it is 
not consciousness. Without consciousness, it would 
become a dull substance, ever changing, partitioned, 
impermanent and impure, which conclusion is, however, 
illogical. 

The theory that the knowledge of the Self is the result 


qf the contact of the Self with the. mjnd is. incorrect. Th| s 

* 7,„ ,.. * . - / • j , • > .• \ ■ * * * ■ n - 1 i) ♦ ^ * > 

■ theory reduce^ the Self to unconsciousness, Several of 
the declarations qf the Srutis (Upanishads) would be 
cqnitradjcted, by. this theory. Because the Self is^all- 
pe 3 cy^%T, .tf»eri? WQiiJd bejiii. eteijpal .contact of the. Self 
wiith the mind, as ( whereyer, t^e pynd is, the Self also,is. 
Whhjt, theii^ is thq meaning qf rymeipbmpce and forgpt- 
fplnyss ? Th^re wquld.^e p.o forgetfulness at all becay^, 
of the perpetual contact of the. Self^ with the mind. 
Moreover, it is wr^pg tq hpld , that thy Sylf can be in 
contact with anything, because the JJpapishads deny such. 
a possibility. Qnly a substance. wi th attributes cap be in 
contact with apothyr substance with attributes. The mind . 
has attributes, but the Self has none. Infinity cann ot 
be in contact with perishability. The knowledge of the 
Self is not the effect of its contact-with the min'd, as the 
acceptance-of this thfeory would be to accept that con- 
j^ciousness- itself is transient. The Self is- eternal- 
knowledge in its very essence. It- does, not -require any 
contact therefor. 

There is another theory which holds that the Seif 
knows itself by itself, by becoming the subject as well as 
the object. This theory makes the Se\f pembable, because 
it divides the Self into two parts. The Self can never 
become an object of itself. If it does, it has to die.^Qpe, 
thing cannot become another thing unless it dies to that, 
onfc thing. The Self does not require another conscious-, 
ness to know itself. Therefore, it cannot be said that the 
Self becontes an object to know itself. 

The theory of the Buddhists that the Self is perish- 
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able is wrong. According to.the Buddhists, the Self is a 
constantly changing process, and not an existent, being, 

A process is never what it is for mote than a, moment, 
and hence every process is transitory. According to this 
theory the whole existence is .a moving shadow, a passing 
phenomenon without any substance in it. The absurdity 
of this theory is clear from the fact that no process is 
possible without an underlying connecting being. There 
is no flying without an object that is.flying. Therepan- 
not be mere flying alone, And, also, something flies means 
something does not fly, viz., thp ultimate ppace. Change 
implies changelessness. There is becoming, means there is 
being. If the Self is perishable, there must be some, 
imperishable being other than the Self. It is not possible 
to conceive of perishability except op the basis of imperi¬ 
shability.: There my»t be an eternaU evei>?endw;ing 
being, „sq that change, or modification! may be possible-. 
Therefore,, the theqry pf mpmentarinpss. of existence 
propounded by the Buddhists is rejected. 

Immortality is the experience of the central existence* 
of the Self. This is possible only after thev realisation 1 
that the Self , is the sole imperishable being. Knowledge 
is the same as. immortality. Liberation' from* mortal ex¬ 
perience does not mean becoming something other than- 
what we are at present. ’We can never become what we • 
are.not essentially. We have no right to demand what we 
do not really deserve. We carinot possess What is not 
ourS, and what is ours we can never -lose 1 . If we are not 
immortal now essentially, we can never becomethat at 
any time in future, because immortality cannot be 1 1 
createdi. or produced. Anything that is produced is * 
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perishable. Eternity cannot be eternity only for some 
time. There is no such thing as eternity now and eternity 
afterwards. It is the same in past, present and future. 
We cannot, therefore, become eternity; we have to realise 
eternity. We need not strive to possess anything here, 
because we cannot possess anything perpetually. 
Anything that is possessed by us shall depart from us 
sometime or the other. Union is always followed by 
separation. Nothing of this world is for us a help in our 
attainment of immortality. The effect of all that is done, 
created, produced, acted or striven for is perishable. 
What is imperishable cannot be had through what is 
perishable. If we get anything, we shall lose it. If we 
love anything, we shall mourn for it. If we have faith in 
any object, we shall be deceived by it. If we enjoy 
anything, we shall suffer for it later on. If we are depen¬ 
dent on' anything, we shall have to die for its sake. If 
we wish to live, we shall have to die, also. This is the 
law of this world of change. We cannot hope to be nappy 
by being in contact with things. All that we have shall 
be taken away from us. Smiles of merriment shall result 
in tears of grief. The earth and the heaven shall collapse. 
The solar system shall be smashed. Our beloved bodies 
and our objects shall treacherously desert us, and we 
shall be helped by none. Immortality we can attain, 
therefore, by. destroying the sense of possessions, by 
ceasing from willing, by disconnecting ourselves from 
external phenomena. Immortality is attained by the Self 
through itself. What we want, we already have; and 
what we do not have, we can never get. All struggle for 
acquisitions shall be frustrated and shall result in the 
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continuous stream of the painful experiences of incessant 
births and deaths in the rotation of Samsara. Atma- 
Tripti, satisfaction in one’s own Self, is the way to 
Immortality. 

Self-realisation is synonymous with the attainment 
of unlimited spiritual strength. It is the strength born of 
independence, freedom in the highest sense. Power that 
is a result of the idea of possession is imaginary. No 
individual can have real power because of its separation 
from external objects. Worldly power is only an idea and 
not a reality. The power vanishes when one is robbed of 
the possessions. Therefore, there is no permanent power 
in this world. Even temporarily one’s powers in this 
world are only imaginary, because they depend on the 
trust which others have in oneself. Phenomenal power 
cannot overcome death, because even all the phenomena 
have to die. Death presides over everything that is 
created. Therefore, death can be overcome only by an 
uncreated being. This power Of deathlessness is ever 
existent, and no other power is equal to it. This spiritual 
power cannot be attained through any other means than 
the Self, which has to be approached through cessation 
of all functions and not by any amount of striving. Only < 
an eternal being can overcome the process of change 
and destruction. Therefore, it is said that the Self cannot 
be attained by one devoid of strength. It requires the 
greatest heroism.' 

MANTRA 5 

. i 

This Self is to be known in this very life. If it is, 
known here, there is meaning for this. life. If one does not 
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know it here, great is, the loss; to such amne; It is. possible 
to realise .the, Self in. this very life . Itselfe It is not neCess,-: 
sary,to take, several future births for this purpose, , if 
only one is able to make the best use of one’s life. It-is 
not the length of, time for which Sadhana is practised, 
but the nature'of tfie intensity with which Sacihana is 
practised, that is to' be taken into aCcoUnti ItTs not'the 
quantity but the qualify of Sadhana that matters.' A‘ 
spark of'fire can burn eyen a mountain of straw. ‘Tjie 
assiduity with which Sadhana is'earried on is tie sole, 
factor that determines the value' of that Sadhana. But 
the preparation, necessary for the actual ultimate process. 
is very great, and it takes practically all .the time. It, is ^ 
possible to put an end to the process of the expression, 
of the results of the desires by negating their values and , 
by directing that consequential energy to concentration 
of consciousness. The failure to practise this kind 
of energetic endeavour leaves the present and the past 
actions free to manifest,their fruits and thus, continue 
the process of,transmigration. 

The . spiritual , hero distinguishes bet ween the truth 
of-thfc spirit and the untruth of the forms of experience,;, 
in which it appears, ,to be involved,. The, lack of interest 
shown in the forms of thought necessitates, the dropping 
of such forms from one’s experience. This, independent 
experience is called immortality. It is the process of 
Brahmabhyasa or the practice of the affirmation, of the 
one Reality in every form of experience that can liberate 
the individual from its individualistic experiences. In 
other words, it is to feel oneself as the All, to feel that 
AH is centred in one’s Self, that iscalled Brahmabhavana. 
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This results in the disentanglement of the Self from the 
notions of *T ness and' f mirie’-ness,from the relationships 
and attitudes that bind the individual •with' its-ex¬ 
periences and lock it up in the prison of its notions. 
There Is no hope of the attainment of the highest Divinity 
-as long 4s one wishes to be this or-that, fo have this or 
that! experience,- r toi care for some experience or 1 the 
other. It is 'a total absorption ; of oneself; 4* practical 
’death, as’it were, to all the experience’s of the earth and 
•the heaven, a ceasing from living* a wdnting nothing, an 
absolute denidi' of anything • that is presented as an 
experience internally or externally, that is required of the 
persevering; aspirant i after liberation. 'Knowing fend 
being' the Absolute mean the same thing. It is not 
possible ! to know'it‘.without'‘being it. To live mi the 
■universe of experience’ 1 'is ’to desert • the immortal, and' to 
live' as 1 the! limmottal' is to abandon the. phenotnenal ex- 
periences. The' ardour with which the 1 ' process ’ has to 
be undergone;'is utiimaginablev ■ Thed greater if is,' the 
lesser it should i be Considered to'be.-Thfe greater the 
wisdom,; the greater should be the aspiration for deepens 
ihgthat wisdom) The. higheii -tone proceeds* the -stilt 
. higher tone har/to> aspire i to Climb* udtib there' ist the 
uncontradieted^ewperiehce of’ Absolute (Bditig. All this is 
possible' thr&ngb attintdns© dcuteness f of'the means’of 
approadh axrdi an admirable endeavour which Shill break' 
thei personality pieces. 'It is-' the Supreme 1 Fifl®hneiif 
attained thcough Supreme Negation-. It is ’ the burning 
up off love for the sake of living in the centre of the 
Absolute, ib which Id ve< thefts into experience. Desires 
and loves ihoVe/ they' proceed*; and 'do not rest in' them- 


61 


selves. But experience is motionless and rests in itself 
for ever. It is the Supreme Death of all, for the sake of 
Supreme Living. 

THE PHILOSOPHY OF YAKSHOPAKHYANA 

Virtue and vice act as opponents both in the indivi¬ 
dual body' and in the objective universe. The battle 
between these two is a continuous struggle for the sake 
of victory of truth over untruth. Virtue is the movement 
of the ego towards Truth, whether it is through thought, 
speech or action. Vice, on the other hand, is the process 
of the affirmation of the ego through self-preservation 
and through self-proclamation. The nearer the ego is to 
Truth, the greater is the light received by it from Truth. 
Virtue, therefore* is guided by Divinity. The power of 
virtue is in fact the. power of the Atman within. The 
power, the greatness and the glory of an' individual dd 
not belong to ,the individual at all. They are borrowed 
from the Self, and because of this, the individual passes 
for a great being; though in fact, it is not great. It is 
pride and conceit that make an individual feel that it is 
possessed of greatness, knowledge and power. This self- 
assertion has to be dispelled totally before' the: Divinity 
can be realised. The story of the Yaks ha’s appearance is 
to illustrate the quelling of pride. The quelling of pride 
is necessary before the realisation of Divinity. The total 
cessation of individuality through a dissolution of the 
ego in knowledge ie required before the achieveinent bf 
Self-realisation. Without this, one does nbt become fit 
for the glorious experience. In this story, the Vaksha 
stands for the Supreme Brahman^ Agni stands for speech; 
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Vayu stands for Prana or mind. Indra stands for the 
ego or the Jiva. Uma stands for knowledge. But for 
the sanction of the Great Divinity Speech and Prana 
can do nothing. The mind cannot think ; the glorious 
gods cannot shake a straw. Speech and Prana are 
said to have approached the Yaksha or Brahman, but 
they could' not understand that Being. Speech can 
express, the Prana can demonstrate, and the mind can 
think a form or aspect of Truth, an aspect of its mani¬ 
festation, viz., the formed being, Yaksha. But the speech, 
the Prana and the mind cannot know this Truth! They 
may show their vanity in trying to comprehend the Truth, 
but they will miserably fail in their attempt to deal with 
even the minutest aspect, even a straw, set before them 
by it. This means .to say that even a drop of intuitive 
knowledge is not given to speech, Prana or mind. They 
return baffled by this wonderful Being. 

But when Indra, the ego* approaches the Divine 
Being, it vanishes, i.e., it withdraws the form of its 
manifestation. It is not possible for the ego to> come face 
to face with the form of the Absolute. It would be like 
a salt doll entering the ocean. It would hot be able to 
behold any form. Form shall vanish from its sight. 
Moreover, because the ego is the -centre of vanity and 
pride, the Divinity shall not manifest itself before it. 
On the other hand, when the ego persists in its attempt 
t<? know this Truth, and does not get baffled, and is 
very persevering, knowledge shall dawn before it.. 
Knowledge is represented as Uma, because it is the power 
efthe Divine that appears first, and not the Divinity 
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itself. The first experience is not of Divinity but of 
Sattva-Guna. 

. A Guna is a mode of Prakriti, and, therefore, it is 
represented as a female, a Sakti, or an expression of the 
Divine. It is Uma that instructs Indra about the .Yaksha. 
In the state of Sattva, the ego is cleansed of all pride and 
,it comes to know of the nature of the Divine. It is one 
step below the Divine Experience. When Uma, too, 
vanishes, i. e., when Sattva-Guna also is transcended, the 
real nature of the Yaksha is revealed. There is the 
realisation of Brahman when 'all the modes of Tamas, 
Rajas and Sattva are got rid of, in order. In the state of 
Self- experience the ego is dissolved. 

. Indra speaks of the knowledge of Brahman to Agni 
and Vayu. It is experience within through knowledge 
that transmits itself to speech, mind, etc. The external 
functions are possible because of inner experience Agni, 
Vayu and Indra are considered to be the greatest of the 
gods,- beeauseitis not possible for any other of ourfunc- 
tions to express the Divine Being even a Bttle ; only the 
speech, the Prana and'the mind.or the ego have some 
relations with the Divine, though these, too, cannot 

express it completely. . 1>f/ 

Another instruction Which this stpry gives us is thsjf 
Brphman does exist, if it does not exist, then, something 
else must exist. What is, that something else ? It may've 
held that the universe, or the world exists. Because the^ 
universe is a collection of individuals,, it means that tie 
individual is real. But this individual is a stress of the' 
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ego. If the ego is real, it must succeed in all its attempts. 
The very fact that it attempts at' something constantly, 
shows that it is not real. Moreover, the ego is subdued 
every moment either through' e'xtefnd} or internal agen¬ 
cies. One day or the other, all, the egos shall be smashed. 
The grief of this world is the exper ience of th'e process of 
the subdual of the ego. It is not necessary that the 
Divine Being should manifest itself in some huge tremen- 
dous form to subdue the ego of a person. It shall 
manifest itself then arid there, Without fail, in such 
a form as is required by a particular kind Of egoism. 
Higher egos require higher powers and lower ones lower 
powers 'for the sake of their ! subjugation. The Divine 
Being appears to take a form, not because it has a desire 
to take a form, but because that formdf the'Divine 
Being is the one called upon for manifestation by' the 
necessities of the 1 desires which manifest such a- form 
as the counterpart of their egos in 'order to 'integrafe 
themselves by gettihg negated through the agency of'that 
form df manifestation.' fri other Words, every form’of 
experience is the expression of a need felt withih. - v , 

1 The failure df the ego to assert its independence 
indicates that Truth must be a 1 non-ego. JMoti-rigo 
meatis infinitude, which posits the existence ' Of the 
Supreme Brahman. Brahman appears to be coihpse- 
hetided in the realm of f speeCh, thought and action. 
There is the feeling of knowledge of reality as long as 
these fuafctions Of the individual arc crirried ott h^ppily. 

'ThiS is the meaning of tjhe rvisibn of theliYaksha by 
Agniarid Vayu. Brit the comprehension of .Brahman 
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through these individual .functions is only superficial, 
even as Agni and Vayu (fan behold the Yaksha but 
cannot understand it. When these individual functions 
are defeated - and when they return ashamed, accepting 
their defeat, i e., when they do not feel that they are 
great, and, threfore, cease frop further functioning, Indra 
or the-ego starts the investigation of Brahman., But thp 
ego cannot have such superficial knowledge of Brahman, 
as the other external functions had. When the, ego 
approaches, Brahman, there, appears to be a loss of, all 
knowledge, the Yaksha disappears from sight. Indra 
should thoroughly humiliate himself, the ego should 
perish, if thptrue nature of the Yaksha is to bes revealed. 
The ego,‘ therefore, merely appears, to be less, than the 
other functions. It appeals.,,to hepot eyen as fortiipafe 
as the other functions who at, least had the,.vision of 
the Yaksha. But in fact this .vanishing of objective 
knowledge is a precursor to Absolute. Knowledge. The 
process of the dissolution of personality, ( appears like 
the death of all awareness, though it is the, gateway, to 
eternal awareness. The greatest bliss is preceded by 
the greatest pain. Absolute ..Unity, always, follows the 
destruction of multiplicity, and duality ,The object of 
perception should melt away, the, Yakshft should vanish, 
if Brahman is . to be -realise^ The,, .appearance ( of 
omniscience is> a state, midway , between . individual 
experience ahd Absolute Experience*- which middle state 
is represented by the appearance of Uma., It ,is also to 
be noted that the Yaksha appears only after that victory 
of the -gods over the Asuras, which means that knowledge 
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is possible only after the victory of virtue over, vice, i.e., 
Wheb'-theaniinal'propensities are completely subjugated. 

The story teaches us that everything is despicable 
except the knowledge of Brahman. The glory of this 
world is' less than a straw. The 5 greatest' of the gods are 
nothing' before‘the Brahman. Eved the king Of the 
gods is'nothing* before it.The story also shows that it 
is very ’difficult to realise firahman, as even the best of 
the gods failed in their atteihpts to coitoprehend it. It 
further shows ’that Aghi, Vayu and Indra became great 
’ tj^’rojigW the knowledge of 'Brahman alone. Brabmia- 
Jnana is supreme greatness and ’ glory. ’ It' is vain to 
think that any individual has the power to act or to 
enjoy., It is; Brahman that w, i( and nothing else., 

■ r MEDITATION ON BRAHMAN ’!■ . • 

* ' Birahmari is the" ettlbodiment ’of all qualities, powers 
and existence. It is possible for anyone' to obtain any¬ 
thing in ahy form at ahy time and at' any place,'because 
’the’substahce of e'veVythihg is everywhere and in every 
form!'With whatever hflttcejjtioh of Brahrbari one ifaay 
meditate on it, one ’ experiences the forth of that concep¬ 
tion alone? ! to the exclusioh' of 'everything' else. If one 
meditates on it 1 as Shprefn’e' Love, the "centre of attfac- 
tioW, 0:j atlofhtidn and 1 worship,'' identifying oneself, Swith 
' Brdttrfiah, 'Phe "befcbmes ithef'object of everybody's love, of 
all adoration and worship. One who loves Brahman shall 
be loved by every being of the universe. One who 
worships it shall be worshipped by all. If one meditates 
on Brahman as supreme greatness and glory, one shall 
become supreme and glorious. Whatever attitude we 
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develop towards'Braftman, that is repaid to^us in mani¬ 
fold ■fbt'rtfe. tfhfe'faet is that-it is noit ppssibleito.itiedit&te 
on. Brahman except py, identifying oneself with it. Hence 
when attitudes ,afe developed towards Brahman in the 
process of, meditation, thpy are, in ..fact, developed 
towards oneself. This is why the meditator experiences 
■ whatever he superirqposeisjijpon .Brahman. The best kind 
I of meditation, hqwetfer, ( is ppt to conceiv^of ^rahman as 
ihaving : any q quality,at j'all^i.e.^tp-^ega^e, all qualities 
that the mind , thinks pf. Qualities limit Brahman, and 
.w<?,get( only whaj. tjipk r The'negation of pities, 
however,, dfyclos?* ^uth as, it is in. itself, and the 
.meditator.hecome^ Bpahrnan itself. ■ 'j, ,, . 

Meditdtidii ^btf Bralfthatt is 'art attempt 1 ttf become 

the Self of all •bfelngsri (This) is<thevceason why a lover of 
and.a meditator ;on Brahman ,b?<ponies the, ^cen^re of 
adoration and., worship. , Every, being.,loves, ( itself, the 
most and adores and Worships itself as.,the ^est and the 
dearest. Apd since-,.this dearest, Self is reflected, through 
,-a'lover of, Brahman, he the .dearest y and the 

most adorable of all. One, c<m,relate oneself to anything 
and ean know anything in.the .'best pqssible.way only 
when one, -becomes that - t hin g. Therefore, meditation 
on /Brahman is‘the effort towards obtaining and becoming 

everything, 1 . e., Sieving the (highest perfection it> the 
' Supreme ! Absolute. > 
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|: * The path.; to perfection can. he trodden- only after 
one’s encountering^ several threats' and teipptatians.-The 
example of Nachiketas shows that! he was eVen. cyrsed to ■ 
death! and was tempted Severely in his attendpt at dd hen-' 
iftg to; 'righteousnessand . truth of .the<-<spiritli In -,the 
process (ofithe search-fbr Truthr|ithe.subjective Ipro' pansi fi 
ties and objective tendencies showahein hdadsinioonoreth 
forms and either tempt op threaten the aspirant. For an 
aspirant, of weak will, advanced; < spiritual, ! practices! are 
very hear > 'impossibility.! A pefrSon: believes in r! what hej 
sees and experiences'and notin what he does not see'and; 
does not experience. He haagotlove'ifot certain, things 
and feat for certain o'thersj'bechuse ihe'ih&s got faith in 
the Value of those things, as they, hr* the objects oflhis 
di»eot experience. He,ri however,' f' does not - be'lieveitt 


supersensudus realities, because'they are notithe objects! 
of'his direct 'experience. Love! for* comforts-.and. hatred 
for •• pain- and' sorrowipull the • afepitant- from fiwo> opposite • 
sides, and-'he is left'-at'Setii It is here'that the strong weap*. 
on-'of Willand discrimination should come for one’s helpt 
Onid hasUcfclear' the way v in the 'midst of 5 these bpposi* 
tions tvhich'are inevitable in'One’s v Stfhggle fdh transcend 
dirig birrtfs 1 individuality In tt?e 1 A‘b^61ute. The iti'dividukl 1 
mbdes try their best to persist 1 ih' appeaflhg again add’ 
again, and to bar the jjate to Trto&.'It iS'Wd tci'fecbgriife 
the faces of these thieves in the form 1 of friends, who, 
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deceive the aspirant every moment and frustrate all his 
aspirations. The objects and states of every plane of 
consciousness have to be rejected,/ as they are objective, 
and one has to resort to the Infinite Subject which 
is divisionless fullness. One should realise that anything 
that is achieved as the result of desires and actions shall 
vanish one day or the other, and that the only thing ever 
enduring and worth knowing is the one. Self in all.. 
Nachiketas persisted in his .aspiration for Truth, in 
spite of the most formidable temptations, and:in,spite of 
the refusal of Yama to impart knowledge to him. Finally* 
Yama initiates him into the mysteries pf the Self. . i 
■ THE GOOD AND THE PLEASANT 

■The good is one thing and the' pleasant is another 
thing. They have got. different aims,, and they drag a 
person from different directions'. Of these two., he who 
chooses the good obtains blessedness but he who chooses 
the pleasant falls from his aim. The good is that Which 
leads one to God or the Absolute.,, It gives the freedom 
of Moksha or liberation from.Samsara. It is not pleasant,’ 
because it is against body-consciousness. It. destroys 
what is pleasant and, 'hence, is,rather painful. The, 
pleasant,, on the other hand, is intimately connected with 
thebodyyand prevents a person from choosing 1 the good. 
One falls down from one’s aim if..,one chooses * the 
pleasant, because one shall, never be able to possess the 
pleasant objects for ever, and, also, these. objects are 
false appearances and not real existences. AJ1, pleasant 
things shall vanish, and only the good shall, remain.. Qne. 
cannot pursue the good and the pleasant at the same 
time, even as light and darkness cannot be perceived in 
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the same place, pne who chooses the good should reject 
the pleasant and take refuge in the supermundane Truth, 
though it is invisible. The good does not come quickly, 
though the pleasant may do so. The Real is the unseen. 
One who pursues this Real attains the blessed state Qf 
eternity,'but that short-sighted and dullrwitted person 
who pursues the pleasant is. separated from the objects 
of his desire, and he shall mourn for their death and 
takfcbirth for their sake. 1 

Both the good and the pleasant come to‘a person. 
But the wise man discriminates between' two. The 
wise one prefers the good to the pleasant, atid the stupid 
one chooses the.pleasant for the sake of protecting and 
fattening the body. All run after the pleasant alone and 
not after the good, because the pleasant is connected 
with the preset limited life. The good is not'longed for, 

■ ‘ ' * 1 t. , ; l , V r ;' J , * ‘ : ■ • ^ 

because it is trans-empirical. The good and the pleasant 
are opposite to .one another, like the two opposi te poles. 
One cuts the .tree of,Samsara, and the o ther waters the 
treeof1Samsara. Those . wh9 justify sense-enjoyments are 
blind,men guided by blind* philosophies and they shall 
fallinto deep pits. All enjoyments are more frictions of 
nerves. They do,not merely*bring pain but arethe very 
forms of misery itself. A sensation cannot be called, bliss, 
ahd’all worldly 'experiences' are sensations., Those who 
belieVe in' the reality of this present; world alone and do 
not dire ' for . the existence of ‘another plane of life get 
attached to this' 'Woftd, and; thus, '^aVe to experience 
births and deaths. : ‘ > . 

1 ■ 11 - • 'ir. < , , . ■ 
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THE NATURE OF THE SELF 

The Atman, being the presupposition, of all acts oif 
understanding, feeling,and willing, is not known tp any 
individualised knoWer, and so it appears aSi a terrible 
mystery, a wonder of wonders, awe-inspiring. To many 
this Atman is difficult to hear of, to many others*.even 
When heard of* it is difficult to understand- Wounderful 
is the teacher of this; blessed is the obtainer of t'his;: 
wonderful is the knower of this, who is taught by a 
blepsed teacher. This Atman cannot be known if it is 
taught by an inferior teacher, even if it is thought of in' 
various ways. Only when, the Atman is taught by one 
who is identical with the Atman (i. e„ a Bfahmanishtha), 
it can be known, because the Atman is subtWr than the f 
subtlest and does not come under any of the logical 
categories. This Atman cannot be known through logic,, 
but it can be known when it is instructed about by one 
Who has realised it. The wealth of the’ hniverse, its ! 
resources and powers, are insufficient as means to the - 
realisation of the Atman, for the permanent is not reach¬ 
ed by thC impermanent. The Atman is reached when the 
whole universe with its contents is abandoned. Even the 
source of the highest happiness* the basis of ithe world, the 
end Of all desires, thestate of fearlessness, the praisewor¬ 
thy great being, viz., Hiranyagarbaha* is not worth haying. 
Rejecting all these, that Atman which is very difficult to. 
know* whichis seated in the innermost cayiiy of the heart, 
the attinment of whichis attended, with g^eat dangers, 
should be known by abstracting the senses* and»the mind 
from their respective objects and resolving this energy into 
Self-consciousness. Knowing this self-luminous being. 



the hero casjs off both joy an^'gqef. He rejoices in ilie 
bliss of t^e Splf, because, he has att^iripd the' feghesi 
object of ^tajpipent through hearing, understanding and 
contemplation of,this subtle Truth. It is different from 
what is done and what is not .done, different from past 

* ' r ‘ ' - ! Ml I i I • I ' f fh , j * ' | „ 

and future, £^nd; is of the nature of immediate knowlpdge. 
All the yedas,s^eak of the glory of^ this, Ail . penances 
point to the .greatness of this. All observe continence 
for the att^inmept of jhis, This, supreme state is denoted 
by.the, lyor^OMj, Tpis i^.jhe Supreme j Absolute. Afjter 
knowing ( this, .whatever one wishes'for becomes one^s 
o^ip- This is the supreme support; knowing this support, 
qne glories in the, region of the Absolute. ^ 

This omniscient Atman is not born, nor does'if die. 

_ »•« r. 2 '■ i ’ j‘* : •' L . ’ j| 3 , , ' i t . 

It has not come from anywhpre, and.it has not become 
anything- tjnborn,, eternal^ perpetual and ancient, this 
Atman is not killed wheitthe body is Skilled. 1 ttrth ifc thd 

n .vinj . ; .:•( : j >■ i-i ;• ■«/ 

processor the production of an effect from a cause, and, 

f'M.ii !“/*„• »i- • nr >t; ■: r: ■ J> . v ; 

henc?!?, it is the ^rojcesjj of ti;ansi^nt pecoming. For the 
sanpe reason d?ath al^o ijs $ process. ^Tlje processes of 
birth, life, apci, therefore, 

they are denied in , the Atman. , tease^ess consciousness 
is. free* frpni all kinds cjf change, change is tte^Wfdcter 1 of 
phantasmal presentations. Changelessness Is the 1 nature' 

- a ' - U 1 . t * ■* • ' ' ' i, ' Tf-ii; r ht,. -• 

of the Atman. This Atman does not come from anywhere, 
and it. has not become anything else, because cb , ttiing r and' 
becoming are, agaio, transient processes, it h'a§ hbt delsed 

. , : J | ' . t I J I 3 ‘ ' | | if ^ 

to be itself. It .does pot decay or suffer diminution, ft 
is the most ancient and the newest of all 1 . An object be* 
comes new when its constituents ate charged knd sfct iti'a 1 


different condition. The Atman exists even prior to and 
later than the newest of objects. It exists together with 
everything, arid also after everything. Nothing newer 
and other than the Atman can ever be produced. In 
other words, Atman is whatever is, was and will be. 
Hence, it i^ indestructible. It rieither kills anyone nor is 
killed. If suffers from nothing, because it is like ether, 
it is free'from the experiences of Samsara. It is bodiless, 
and hence reiationless. Non-becohring or changelessriess 
is the one character which denies of the Atman all pheno¬ 
menal natures. The Atman is subtler 1 than the subtlest 
and larger than the largest. It is situated as the central 
being of all. Free from thsught and action, one beholds 
it through the cessation of distraction and attainment of 
tranquility and becoming sorrowless, rejoices in the glory 
of the Atman. It,is the subtlest of all, because it is the 
Self of all. It is the largest, because it is limitless. It is 
possible, to know it through the practice of hearing, con¬ 
templation and meditation, after getting oneself freed 
from desires and actions, and separating oneself from 
objects, seen as well as heard of. As long as the mind 
shakes and the body gets agitated, it is not possible for 
one to know this Atman. Perfect satiety of the mind, the 
senses and the body is absolutely necessary before the 
attempt at the vision of the Self. Those who have got 
desires and passions are prevented from the realisation 
of.the Self. 

The Atman, lying down, goes everywhere. Sitting, it 
moves far. It is the bodiless among all bodies; it is the 
permanent among the impermanent. It is the great oncini- 
present being, knowing which the hero does not grieve. It 
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is not possible to know this Atman , through debate, 
intellectuality and much study. It is attained through a 
relationless immediate method in whichi the Self is both 
the subject and i the object of,attainment;, One who has 
not ceased from .bad conduct, , who , is restless, whose 
mind is wandering,, who has no,peace within, cannot 
know the Atman through any amount of dunking. Jhe 
Atman is beyond, all knowledge and power conceivable 
in the world. Death itself is swallowed; in it, and all 
processes are put an end to.* ■ : . :i>r. .! 

THE SO.UL AND ITJS. QHARIOT 
The conscious principle within is the lord of. the 
chariot., Th,e bftdy.is the chariot, the intellect is the char¬ 
ioteer or the driver,rthe mind, is the ,rpin, • the senses are 
the horses, the^objects of the senses are the. roads. This 
chariot is useful either to drive down or driye up. The 
body is .dragged by the horses of the senses in different 
directions. The driver is r^sppnsi^e for the. movement 

of the chariot, and this, i? the. intellect,, which can, either 

understand or/misunderstand, and,consequently either 

ascend.with! tlie chariot,,to Abode pf Vishnu or fall 

down {o ffie, mortal, state, ^hatever is dpne^ through 
this body cpnsciqusly, is done*,ultimately, by. die intel¬ 
lect.!, It. is the r principie of .egpism, desire^ activity, birth 
and death ’ Jt is the factor wM?^rings paip and pleasure, 
unity and separation*The dperof:the enjoyer.^a ^ange 
mixture of consciousness, mind ^d, the senses,^because, 
independently,: none of them pan be either a doer or, an 
enjoyer* This shows that doershi R and enjoyership are 

iilusory; their constituents have no independent, existpncp. 

The knowledge of this chaript and its .contents 1a 
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td be obtairie'd' 1 before'‘attempting 1 to'drivfeithefchariof 
One Whose’intellect is bead ahd uhCoWtroUedyiaindi whose 
mind is weak'add^mpure; ca4hot coiitrolnthe horses Of 
the senses, dhd they' Will! rim 1 Tiot in different directions. 
Hfe does not attain Ho'the SUpremer'buti enters Samsaraji 
Orie whose ' ; intellect'is*Steady ahd brilliantyi and'iwhose, 
mind is 1 stro'n’g ahd'pure, can control! the-horses .'of the 1 
senses,'nnd' drive - the chariot to' the supreme state of 
Vishnu, dnd‘ is-never born 1 again, ihaving teachedithe 
Highest Consummation of life.’ 1 ■ “'-> - -'■: '<■ - - 

THE GRADATIOti O^THE'CATEGORIES 

The objects' of ihe' senses arb gVisseb"than"‘the senses, 
which; again, are ’ grossed thi'rt "the Subtle ruidimerifafy 
principles which actuate ttte u sehses. Thb^hfejeik WhSch is 1 
characterised by tiie seiises is 1 ‘alway^ f supbtidr' to the 
object Which is beteft of Consciousness; 1 'bbtahse the 
subject is" subtler than the object. Only’that 1 Which is 
subtle can pervadb and 1 Cd'Mp’r'eh'end' what is gr6$s.‘The 
mind, however, is subtler''than 1 even the subtlb‘principles 
winch preside* Over the $ebsy$, becausfc thb 0 rr/ihd' is ihb’ 
synthesising agent and 'the teal bp'eratdr'bf di^er£e*s'ense' 
functions. Jll4 fhe mind is i&areSt to c6i&cibt&ofe&' ’and; 
hencp, it has got the gtekiest^power dyer' iff that ii an ' 
effect and that Which lsinfMiOf to thb'ttracf iff subtlety.' 
Thbmirid is naturally fidlclb'in chkrabtbK^ahdlibnbe* If 
is'not’useful to the individuaHn aetS'like Steady knOW-S! 


ledj»e Of anything. The ihtbflect is siibtlferfhhii the mind, 
and' it 1 is" free from thef u fickleness WhiCh'th'e’miiid iS’ 
infected With: Intelligence in its'aspect'Of de^etmitiatioh 
is fbund only in : the Buddhi dil the intellect. The highe^; 
facility Of knowledge in the individual is thfc’in'tellbet. 1 
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The intellect) howeyer.ihas ,gQt, certain defect?, in 
SiRiteipf its being the,most pjfocious,possession of aa.indi¬ 
vidual.. The intellect. a.lj«ays| r , functions r pn adualistic 
basis* It- canhaye no knowledge | except Joy pp^necting 
the, subject with the object. ,Unfortunately,, pontact is 
not the; way of acquiring perfect knowledge of anything. 
This means that the intellect cannot have perfpqt, know¬ 
ledge,,unless jtj,ceases from,' working jon ,$«• basis ofj ffy; 
ality., With i duality thprei^s np, ,real, knpw;l?.d,ge , *f»<* 
Without qqnlijty. there is no, .intellect ,at all,, ‘JTjhereTore, 
perfects and complete knowledge, is, not given. to, the 


human [being,, It is only tlj? ,pqsmic, intelligence,9? the 
^lahat-Tat^wn thajt can ,have, cptnplete knowledge, .becar 
[Us? it is,,f?ee .from theperj^ption, of duality'..'It is the 
collective totality of all f^incijjjes of intelligence . in the 
unjverse, and, therefore, outside it there, is nothing. The 
cosmic. Jnteilecjt is not the understander of., anything 
external ti)'it. tiut it know? 1 Itself ais cqmpiete in ltseif. 

‘ThereSfor^.'"'' ! tW'Mahat is superior, tp flie individual 
‘intellect. 1 ihe^ahkt-Tattwa ii characte'rised iiy Prnnisci- 
biitfe, aid' ^rdniScitiicfe hec&s!tdtes'the accepthhcd of a 
Pause 'df ‘bhiriiscie'nCe. This 1 ci\ise 6‘f 'even t’fafe ^Mahat- 


Tttttwh is"tailed-the Avyakta tfaiich is su'peHor tothe 
Mahat. The :cosmic intellect 1 exists ; burred in a potential 


'condition'intthis 'Avyhkta; Ih fhcti the Avyakta is not an 
existent 1 sbaiethiwg but only : the- possibility and the 
< explanationno® the appearance ipfl the Absolute as 'cosmic 
intelligencem Superior \b - the Avyakta is the PurusbS. 
The Puuusha- is-the tsaand as Brahman,i beyond .-which 


there is nothing* 1 This is the Supreme Gt>al.' '. * 

: • ■ TheiPurusha is described as'the supreme destination 
ofafl'the, individuals. The word destin'ation- tuny gSve 
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rise to a doubt that it'is possible for one to move towards 
tlie'Purusha, even as a perfdn may'move towards h'toWn 
or a village. 1 In the 'caste of 'movement tdwafds a place; 
destination has got its literal meaning, buti in 1 the base of 
the attainment Of the Purusha, it has got 1 only a-figurative 
meaning. The Purusha which is to be attained is ndt 
differerit from the one whd attains it. It is the kttdWledgfc 
df the Self which is signified by the word destination 1 . 
Movement is an action, and knowledge is n'o'f action; 
because ih movement we have to do 1 something, but, in 


knowledge, weTbave to’ do nothing: 'Allterarmovement 
towards the Purusha is not possible, becaus'e eite'rnal to 
the Purusha there is nothing. 1 Movement is the function 
ot' the Pranas, the senses; the 1 mind and the intellect. Put 
knowledge is hot the property of any of ^liese. Hence 
knowledge is different from movement or any kind of 
action. If one can go to or move towards anjrttying, one 
can also come back from that. Action always implies 
reaction. But the,Srutis declare that there i? n,o return 
.to.mortal experience after the attainment of .the Purusha. 


Thisi shows that the attainment of n the ,Purusha is,the 
same as existence which is eternal, and.npt an act.which 
is temporary.. The Sruti says, “They go by.the pathless 
path,” yrhich means that the path to perfection is not 
like a. lengthy road' situated ,in space but a state of 
consciousness , within,. It is quite obvious that one cannot 
have the awareness of oneself through any amount of 
external struggle, t even aS a sleeping person Cannot kndw 
himself except by waking into consciousness; 

This Atman is subtler than every conceptual being. 
Therefore, it does not shine before the organs Of know- 
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ledge. The cognitive organs can knqw only What is 
grosser than themselves and not what is subtler. ' This 
Atman is /beheld only by the subtlest condition of idle 
intellect viz., the steady intelligence of’ a Sattvika 
character in which alone the consciousness of the. Self 
can be. reflected. The Atman is known only by the most 
careful seers who have the subtlest sense of perception' and 
the most acute and penetrating intelligence^ freed from 
the shackles of desires and actions, in fact, even the 
principle of the creator of the universe, himself is an 
object when compared to the Brahman-consciousness, 
and therefore, even, the creator is less man Brahman. 

i , t ■ r i ; i 1 i i - i . i . ‘. ; (y * , <> , i r 

The knowers of the Atnjan constitute only a minority of 
the individuals,! because of the difficulty of ihe’txans- 
figuratiop of oneself from mortal experience in the worid 
to non-relational Absolute*Experience. The 'principle 
which is nearest in subtlety to the Atman knows it the best 
and those that ate subtler know it better. ' The senses 
have got the least knowledge of the Atman. The mind 
has got the least knowledge of it. The/intellect knows 
it still better. The cosmic intellect supersedes even the 
ordinary intellect in knowledge. It is the cosmic intellect 
that has got onihiscience, because 1 df freedom from the 
obstructions of objectivity. The state transcending 
omriiSciehce is the Absolute Or Brahhian. 

THE PROCESS OF.WITHDRAWAL' , 

The energy that is spent by the senses should be con¬ 
served through the stoppage of the activity of the senses. 
When the senses are stopped from their functions, there 
is a natural \ revolt ., of the senses, as a reaction , to the 
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attest at, their subdual. The reason for this revolt is 



*- rV-»»r| iO <V w flfM fO T ■l 'i 1 i 1 ti v!i v; /^‘f* i*e 



the senses, 
is an extrovert in nature 


itHay^project i|;se|| again through the senses, it ^he energy 
is allowed, to stay in the mina without being utilized for 
a purpose.'"brenerally forcecl stoppage of 1 settse-aictivity 
without'"proper 'discrimination reside ’ tto 
excitement,''conlfusion and ultimaiely alciiid of'ttfidheik 

Mi u !>. fKMl £ VTlIO Ollljf. Ill 1 firs- • t / . .I.l'v ■ 

^^.w^js***** 4 

M Purifying it and. ° * a 

,p*jpi$ o,^ ,in-^elfigencfc. The, character ,°f 

sc\pusness do^s not require itself,to]be si>?h. t ( f ) , u .., , .,,,P c ^ se 

jth^re i^othiijg, subtler thapjcpnsciousness. y^hep 

the mental .energy is transformed into( the^nte ect, >t 
. remains in tyern^yidpal .in,the form of,® dyna^Vr 
Ppwef; is. f e|ways,o]j^ctiye .and f: i8, always Mz-jp^on* 
Power,caf^Wt re st in itself and sp forces i^elf.pnt.ip spme 
jWSjf. 9f f ,rthe qt^er.. Therefore, .the intellect!! ..energy 
should be reduced^o universal (r coflSciouspess pr lylafi^t, 
where there is no danger of power getting its e l external¬ 
ized. This J itah’af’ sEohld ’further be reduced to the 
Shanth-Aitraan or the Absolute Self which'^ freeifrom 
Wfeh^tBe’ Vfe?y'.b«ssifeil<fy bf bbjtfctfve ^msddaStfelss. TOs 
•>is f the animate goal/Tlife' drift of the - v?ht»!e statetoent/is 

toalfklias,Thames andf<*mv actions »» faults, 
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have to be resolved into the peaceful Self, through the 
knowledge of itsf Absoluteness. 1 " ' ; 

1 *• •' ' i • *i | • i i, > ■ 1 1 ' 'I ' ! 

THE PATH OF THE SEEKER H ' 

Sriiti says, ‘‘Arise, Awake,! Through obtaining 
men of wisdom, know if, A sharpened ,.pdgp of a razpf, 
hard to tread, a. .difficult pa,thi$ .is,-rth,us sages declare.** 
The individuals of the universe gre.a|i .slewing persons pf ’ 
dreamers in the njght of ignorance,, They, are,exhorted 
to wake up to. the day of knowledge^ The r path pf Sadhana 
is beset with great dangers. The Sadhaka has to experi- 

* • r ■ ’ f.. 1 * f • fi , t 1 ’ ' 1 . . . ‘ ■ 

ence sorrows and very unpleasant conditions in the 

' 1 j 1 j ■ ' I * * *' . 1 'y V. ■ 'Hi' ~ 

.process of the transformation of the individual into the 

J ‘‘ r /• * ‘ \ f* V: j r i *t ♦ -r.. 

Supreme. Knowledge arises;, in die beginning, npt 
through morp selfrjeffoxt, .bu,^ through the corppany of the 
Wjsp,. thp result of whicj). is accelerated by -the effept^f 
Pa?t merito^ous dejects.. Self-effort ( takes the form of an 
iptellectualI undertaking, and the intellect being very 
strongly influenced by internal convictions apd experi¬ 
ences of the, individual concerned, the effort is 'many 
times not well directed., Every right e^g^^^phld be 
preceded by right thinking^ and no ri^it‘^thinking is 
possible as long ,as the, indiyidual is controlled by personal 
prejudices and desires.. Hence the ne,ed for the compapy 
. of the wise, ( which shall break open the foirt.of pieconbC- 
ived notions in the individual. ^Further, thepath is a very 
difficult one to tread. *The search for Truth is attended 
with many dangers. The Sadhaka is likely to be tempted, 
opposed, misled or Wld up on the way. ‘The infler 
propensities tafce coricrete forms and present'themselves 
before the seeker 'hecaHise of h ! is attempt at concentration. 
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of mind. Concentration is a death-blow given to mental 
desires, and hence they rise up with all might to put an 
end to the practice of concentration. Moreover, Sadhana 
is the method of the disintegration of the entire persona^ 
lity consisting of the five material sheaths. These sheaths 
include within themselves the substance of the entire 
universe. Therefore/ Ivhen the aspirant turns, his 
face against theie sheaths, he is actually acting against 
the lower 1 natural.'current of the whole external universe 
of manifestation^ Here lies the danger of the practice. 
The objective powers’ of the universe rebel against the 
internal consciousness, and though this consciousness 
is more powerful than any objective power, it does not 
appear to be so because of its non-manifestation. The 
aspirant seems to be defeated, because his condition is 
one where the external tendencies are opposed and the 
internal Self is not known. Herice, he has no help until 
a higher state is reached, though he is unconsciously 
being led higher by the law of the Absolute. It is in 
this helpless condition of the absence of knowledge that 
the power of the result of previous discriminative 
practices raises the individual above the material en¬ 
tanglements. The object of knowledge is too subtle to be 
easily known, and'the object of the senses is too gross 
to 6e easily avoided. This is the reason why there is 
..every likelihood of the seeker’s falling back into relative 
experience. But there is one great helping hand which 
pushes forward every Sadhaka, in spite of the several 
oppositions before him. Every bit of action that is done 
as a Sadhana for perfection produces such a power that 
it can never be destroyed by any material force of the 
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universe. When a Sadhaka is opposed by an. external 
power, (he impression of the previous practice urges him 
forward, and this forward march is another act. which 
adds another fresh stock of poyyer to the already,existing 
one. Every ftep, taken.forward adds mpr,e, .povi{er to the 
.previous, stock, and the cumulative . effgpt.of Sadhana- 
.Shakti becoipes so great that it is able, to overcome apy 
external power, The subject, is always more powerful 
than the object, because thp ( subject is, conscious and is 
the influencer of the object. The knower has gqt a power 
ovejr the known. The fact that the know,er has got thp 
power to know the entirety of nature shows that nature 
is. subseiftfieht to the knower. If the knower were Jess 
than the known, it would never have been possible, for 
the knower to have complete knowledge of any thing. 
Knowledge of every thing means' transcending everything 
in quality as well as in quantity. The path to perfection 
is, therefore, the Way to the expansion Of the localized 
being into the limitless existence. Since every being is 

' • i - * r 1 * i 

essentially consciousness, it is possible for everyone to be* 
come the greatest and the best, and exist as the .Absolute. 

fHE LIBERATION OF THF INDIVIDUAL 

When that which is soundless, touchless, formless, 
changeless, tasteless, eternal, odourless, heginnmglesn, 
endless,, greater than the cosmic intellect i the permanent 
being, is known, one is liber atedfrom the mouth of death. 

that which is characterised by qualities like Sound 
has to modify itself, because these qualities are not 
absolute values, but Valid 1 only relatively. That which is 
not absolutely valid cannot r exist etehtally. All relative 
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Rallies serve a purpose only in relation to particular 
times and r conditions.' That which is ever enduring does 
not pxist in relation to another thing or condition,^but i? 
Sei¥-suficipnf. fhaj whic^has no .beginning may havean 
tend, and that which bias ho end may nave a beginning.' But 
BfoKmah is ■ be^iiihin'gless'and '' endless. That which baS 
gbit a, beginning is a product', and 1 every product, beihjf 
conditioned by itscause," is limited. It has to resolve 
itself into its'caUse, because the effect cannot bave^a 
hathire different ffbihHhdt of its cause. But that which is 
bfgi'tmihisless and endidss‘is 1 neither a Cause nor an' effect, 
thence, itis tfdns.cen dentally real.'The 'Atman is KpotaSt- 
ha^’tjfa. eternally' real, as distinct from ‘the elements 
wfecttafeBannami-Nijtya or changeful ly real.'By feiidWipg 
V. s tbeing’'identical with one’s own Seif, bne 
#ts, Uhejat&dfrpm tuVjaws pf de^h' Death consists >n 
IhSPresence of Avidya, Kama and, Karma vyithin. Avidya 
.js the pause of Kajma and Kama is 7 the cause of Kafma. 
K^ina is the. cause-of birth "and death- ; Hence f i death is 
>/-thin ? ( ar^d not without. The cause of change 

^ifih^e ? r^ t Q ^and different fWffjjT 

nces ln iife is present in-the mind in the form of 
necessity to .trapsfpfm;. oneself (I ipto another condition- 
The fact that, .there is imperfect lcnowledge, imp er 

imperfect joy in an individual, sho'ws t a 
pffecppp can be attained only, by,, transcending V “ 
“Bperfect; .condition., 'This process of transcending ° n 
;^lf is Called change, and. death- it iV.not possible to 
mm unlimitedly pprfec^ as. long as the ; consciousness 
Ov! hnutedness, js not negated,, peaths, therefore, f 
e processes,Qf purification of,the s9|Ul,for ( immOff a • 
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' SENSE-CONTRdL ' ‘' ' • 0 ""' 

'?\/ j '■ ton - !• ‘'Ust,' ■* )>w ; 

i The senses are always, projected, outward fo their 


respective! i objects, i ■ Therefore;, tnbrtindiyidual'i has ,go,t 
consciousness^of the Self. By: (aspiring;/for ■ immortality 
fnd turning the consrio.usnesp $o,itself ,within, thg,^tmaji 
is beheld, -,Jt.is hAt,! possible,,toi ihaveypt the ^^me^tinte 
th e . consciousness of.;both‘jthe subjcoj^andi ,the object. 
The subject can know itself,only when it does ,not know 
rithe Abject. When the Qbjept is, known fplly;, the subject 
isj^ntirely forgptten.^Because tyue bliss,,js, found ,in,the 
suhject alone,; this hJiss,,is never /experjenped^as .long as 
tb{J Subject jsi PPt |knpwn». he,,as,, Jpijgjas there isjcopsci- 
opspess o,f an Qhject,! The yy^ple. universe is, inot, objjept 
Subject. Which isj Consciousness. S,elf-reaUsation, 

• Therefore, , is r| the absorption, ojf.^jhg, consciousness, v ,pf 
objectivity into. Simplej.CqnspupnsaesjS no,t infejeted by 
thought or affe,cte<l : by any„object.' The, doors ,of the 
senses ajid, the intellect have t# be clpsed if the light is to 
be beh^jd. within. The light, ^f the r Self is dissipated 
prdmarily^because of cxterna^nsejotisness.. These rays 
of consciousncss shpuld bc ( colieptt^ and centrefl in one 
thpught or one iflea of one, ^tu^e,, ;This practice puts an 
end to external $5yarenes$ ,and makes,the mind, break its 
boundaries, and expand, itself Jbeyopd the limitations of 
nausation.. Further, when concentration is, practised, all 
Rajas is put an end to,, and there is the revelation of 
Sattva through which the b&s of Truth is reflected. 
Bliss always comps aTter knowledge, ; and kiipw.ledge is 
always accompanied .by^power. Th^s means that med^a- 
tionis the way to perfect.,knowledge, power and bliss, 
which know no decay. 





Values serve a purpose only in relation to particular 

» *ft “j 1 .WJ? (KW 

self-sufficient. That which has no t begmpjm g may h a Ve aI l 
end, and that Which has no end nlay nave a begi'nhme Wut 




conditioned byitscause, is limited. It hsis : to 1 reSdlVe 
itieif into its'icause, because the 'effect ciniiot have’a 
hatiife'dififefent fr'om'{bit of its cause. But that wfhich ,l i's 
beginhiUgless and endless'is neither a cause nor hn eiffeiit. 
ftence, it is transcen dentally real. The Atman is Kootas^- 
ha-ftitya, eternally ’re^l, as..distinct | 'froih'{lle fi 4lemfeiit!s 
w^ichare Pafinami-Nijtya or chMgefujly feat'By^ndwing 
such Atmpn/a.s,b?in^,i^enfaprf; with one’s c$| s'elf, o'ne 
gpts hbexatjed, frpm the,jaw{.s . y^de^th, ,I)epth ;copslsts in 
tJjQ presence of Avidya, ICama and Karma within. Aviclya 
js the. cause of Kajna an<J ^.ama is^he cause of Karma. 

ICarnia is the causq of t>irth and de^ih. . FJence^ death \s 

situated within, aqd npt without. The cause of change 
whiph gives r^se, to ^ir^h an^. d.ea^^d different ^jperie- 
ncesiu life is present in the mind in the form of the 
necessity to .transform, onesejf,iji,to an,ot^ef condition. 


The fact that,..there is ^perfect knowledge, imperfect 
■ owe r and imperfect joy in an indivjduaU shows that 
perfection <4 n be attained only, b^'.trapseending this 
jpipedfe4 condition.. T^iis process of transcending onf- 
jpjpf i, called cfi^nge, and deatlf. \t is.,not possible to 
become unlimitedly perfect, a^, long a* the, consciousness 
of iimite,dnfss, is npt .negated,, JDea,ths. therefore, are 
the processes ^|f purihcajtipn of .the spul ,foi| immortality • 
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'SENSE-CONTRClL 


i-nWJV. 


'-.'I' ■ l! .■>!.) ’• l«>!l ■ .--HI-II- : ->|jr ; | 

.■The senses are., always, projected outward tP 
respectivei. objects.! Thereforei.i no,, individual. I has gqt 
consciousness.of the Self. By.(aspiring; -for.; immortality 
and turning,the epRscio^ne?? Jp^tseif ,witlwn, jthfj^tgiaii 
is beheld, Jt.is pp l t,|RpssjbJe >; tp! jhave^t. 

the .ppn§cipusness of,-both^the subjeoJ-fiandtithe object. 
TJie subject can, know jitself.only when it doe.s .not know 
'the pbject.. When the object is; known fjiljy, 1; the s)ibje.ct 
iSi.entirely fprgptten.'Because true blisses, found injthe 
subject,alone,!this bliss, is pjsver / experjenped,as ,long as 
- the sujjj.e.ct isipp.t iknpwn,. up,, as,i Jk>ng;as there isjcqnspjr 
puspess pf ap object.! The whole- universe iSninot^bjject 
°f % Subject, .w^iich isj Consciousness. S^lf-realisafjon, 
therefore, ( is n the ab/Jprptipn. of the h cpnscjpusni$M^{Of 
objectivity into Simple,.Cqnscipnsneas no,t ,infe,cted by 
thought or affected .by any„object. The t doors ,of the 
senses and the intellect iiav,e tft.be closed if the .light is to 
be beheld within. The iight , p^ the ^Self is dissipated 
ordinarily .because of exte.rna^conscipnsness. These rays 
of consciousness shoiild be r collecte,d and centred,in one 
. thp.hghtpr one idea of pne^tu^e.^his practice puts an 
end to external Rareness ( and makes.the mind,break its 
boundaries an<| expand itself jbeyopd the limitations of 
causation. Further, when concentration is, practised, all 
Rajasis put an end to* ‘and. there ( is the reveiationlpf 
Sattva through which the btiss pf Truth is reflected. 
' Bliss always copies after knowledge, and knowledge is 
always accompanied .by power.' Th^ means that medita- 
tion is tlfe way to perfect knowledge, po^er and bliss, 
whicn know no decay. 






c- oce it is evident that worldly consciousness and 

. * consciousness do not co-exist, it is also clear that 
lV, ° litv j s the opposite of - Self-knowledge. Sense- 
rTwledge is natural to the -individual, whereas Self- 
rLledge is- extra-ordinary. This is the reason why 
KD is bv force made to experience the Anatman or 

T" er Ling Objective. 'They are children who follow the 
° : - 0 f the Objects of thei-sen'ses. They fall into the 

w^dT-spread net of destruction. Those who have consci- 
. of the Immortal do not ^ ever seek it among 
Tbe-cahse af MttWUo* or death 
Jdo-spread, I*,- it * everywhere. The meaning « 
* . oU tward conditions necessary for the destruction 

th f -nothing are made manifest by the corresponding 
dXns fn the thing to be destroyed. Since all 

60 . are connected with their respective objects 
desires^ ^ ent ; re existence’, it is not possible 

j nd w ho desires, to escape death.- Death is the 
for f , the extension ofone’s consciousness by casting 
^^obstructing factors! viz., limited experiences. The 
° heroes do not find Reality among shadows, be- 

SP Tl the Infinite Subject, viz., 1 the Atman, never be- 
caU object ofitself; This Self does neither increase 
r m «odiction nor decrease by bad action. Its glory is 
by 8 1 because it’ is independent of all externals. The 
etern , have no desire for anything at all, 

~ do not find anything as valuable as their own 
Irial consciousness. They experience every objective 
CS edition as an intense opposition to what is absolutely 
Beat and cast off sk pain. In short, absorption into 
the Self js the same as absence of sense-experience and 
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the negation of thought in pure awareness. 


The Self has got the knowledge of every kind of 
existence. This knowledge, however, is nOt the pain- 
giving temporary knowledge acquired through contact, 
but the knowledge of every fibre of' being, in ! essence: 
Every constituent of existence is known by it in the 
most perfect madher, because all these constituents 
are'parts of itself alone. Its knowledge'/is knowledge 
of itself, and is not separative knowledge which ’is 
possible only in . terms of space, time and causation. 
Hence the Self is .omniscient and, therefore, absolutely 


perfect. • ' » 

Whatever is here is there,, and whatever is there is 
here. He'goes from death to death, who perceives diver¬ 
sity here. The substance of immediate existence is the 
same as that of remote existence. Persons move from 
place to place in search of things, because of the igno¬ 


rance 


The different forms of experience do not mean that they 
are really different. These differences belong tothe cog¬ 
nitive organs or the modes of knowledge; and not to th'e 
objects of knowledge. The whole universe of creation is a 
gradual unfoldment of one substance alone, through 
meditation oh tfiis Reality of oneness of substance, it is 
-possible for one to actoalise or make manifest anything, 
• at atty place, in any form- JV- y> is no diversity 

here. Those who perceive diversity due to the defects 
pf the inner organs experience ir ^ and death, as they 
have to conform to ^ a e lev e in; What one 

intensely believes in* ihftt one experiences, because every 
belief pertains to an a?P rea lty, But because 
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individual beliefs'are! partial,'the experiences Correspond¬ 
ing to these,, too, are .partial. This, is the Reason why 
dpsiyers ,or pprceivers of guality ( ap.d f multiplicity j^o not 
have, absqlute ejcperienge, but are capght in the meshes 
of the effepts ofisheir qyyn desires. . ..Meditation should, 
therefore, be pyagfised in theform of the affinpatipp.of 
the divisjpnless be,ing,.which fe.full, and \yhich, includes, 
everything. ,-This. is. 7 the. sagie gs.fittedjtgtion on pne’s 
qwnSelf. ,.t ,. p U( „ . ; ; \ . 

■ Even as water..’that.is dropped-ibyrain on the top 
of ;a mountain: runs here and- -there, and is -wasted* 
one who perceives manifoldness and follows different 
paths runs to waste with them. But. even as pure, vyater 
popped into piire water bejcomes pure water alope, the 
sage who knows jt|ie Setfas one whole being becomes the 
whqle being itselft'.wi^pW.^i^^tingWs.enpriy^ .Wken- 
ever there is thought.of something* at once, energy is 
sent to that thing, whereby the energy is spent opt; 
Weakness and distraction are caused by spending, flat 
energy in contemplation ofexterpal objects apjd state?, 
iiut, true withdrawal of'jthink'ing of. externals means 
complete conservation of .energy and- the dissolution 
pf‘ itself in Self-consciousness. The mipd should not 
be allowed to follow diverse methods, of practice, as, 
thereby, it distracts itself apd attains nothing substan¬ 
tially. But, when , it fallows one, method of, practice, 
concerned with one goal f and copcentrates itself com¬ 
pletely on this goalj ( it, integrates itself and. becomes 
identical with the Absolutp.. , 

. A person does not live by Prana or Apana. bUtibe 
liyes by something on which Prapa and Apanai also. 




6 
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depend. The Pranas serve a purpose to another of which 
they are, auxiliaries., They ar$i made- up of parts,! they are 
inert, they are actuated »by another conscious principle.’ 
A person Uves by, the* consdaus Spirit ^ithiny The pranas 
move the senses, .because they- themgelye^ mpyedi by 
the internal^ consciousness. This means fthat t all* Jife 
belongs to. the Atman, apd all: v-alues .al§p -belopg to it. 
Even as fi^re which > hasi got pnly f one i f° rm . appears in 
form corresponding.to the jpedia.ithrough which it burns, 
this Atman, which-JSvOpe, appe a fs jn form corresponding 
to the, f, rm, through which it manifests. Eyen asMhe 
sun who is^the jeye-pf is^not sullied by the defegtsj of 
the, eye, .the, one ^tman, the, f ,Self of i&livf iS'PCxt sullied, by 
the defects qf tb$h>Yiorld, ;b^9 a M? e it is, transcendental 
apd unconnected with objective experiences. The AAtnan, 
the controller of all> t^ Self of all Js really ^ essence 
of all .the, diverse .forms - of - existence, H^Ppi n ?sS'bef 9 Qgs 
to those who -realise: the Self within themselves, toot to 
anybody eWe, who-iatousy with'thdeiternMi;- Thb peade 
Belonging to those is eternal! who realise the Self.witMn', 
the eternal among all impermanent^ beings, ,th<? one 
.consciousness beyond all ordinary consciousness,j a.nd 

Jhe one.goal of all! aspirations and.dpsires. Peace, dogs 
not belong to. anyone elsg,. /The^un does notdiifte 
there, nor the moon and the' ; stars these lightnings, to'o 
do not shine ? what to speaK bf fhis 1 fire ! Everything 
shines after Hint who shines. This whole universe is 
illuminated by His Light. 

r ’ i 1 , :' . 







THE TREE OF SAMSARA 

The tree of life has its'root upwards in the unmani¬ 
fest, which is rooted in the Divine Being ; its branches 
spread below as the manifested universe. This tree is 
inclusive of great miseries like birth, old age, grief and 
death. It appears to tie of a different nature every 
moment. It is now seen and now not seen; like a jugg¬ 
lery or water in the mirage, or the city of the clouds. 
It can be felled down like a tree, and it has got a begin¬ 
ning and an end like a tree. It is essenceless like the 
sapless plantain tree. It is the cause of great doubts arid 
confusions in the minds of the nori-discriminating. Its 
true nature is not ascertained even by aspirants after 
knowledge. Its true meaning is fourid in'the original 
essence of Brahman which is ascertained in the 
Vedanta-Shastra. This tree has grown out of the 
potency of ignorance, desire and action'. It has grown 
-out of the sprout of Hirariyagarbha, who combines in 
himself cosmic knowledge and action. The branches 
of this tree consist of the various subtle bodies of the 
individuals. It has got a proud stature through being 
watered by the desires and cravings of the individuals. 
Its buds consist of the objects of the mind arid the 
serises. Its leaves consist of the knowledge that is got 
from acripture, tradition, logic and learning. It has got 
the flowers of the impulses for sacrifice, charity, 
austerity, etc. Its essence is, the experience of pleasure 
and pain. Its root is. fastened tightly, because of the 
constant watering through the intense longings for the 
different objects on which all individuals depend. It is 
inhabited by several birds called individuals from Brahma 
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down to inanimate matter. It is full of tumultuous noises 
like those of weeping, shouting, playing, joking, singing 
dancing, busily running, and such other sounds created 
by the experiences of exhilaration and grief, giving rise to 
pleasure and pain. This tree can be cut down with the 
strong weapon of detachment consequent upon the 
realisation of the identity of the Self with Brahman, 
through hearing of the Vadanta texts, contemplating 
upon their meaning and profound meditation thereon. 
This tree shakes, being blown by the wind of various 

desires and actions, of the individuals. Its various parts 
are the different worlds inhabited by celestial beings. 


human beings, beasts, demons, etc. The beginning of 
this tree is not known. It extends every where and its 
form is incomprehensible. This tree is ultimately based 
on the pure essence of self-luminous consciousness.; The 

enigmatic character of this tree is accounted for by the 

incomprehensible nature of Brahman in which it is rooted. 
This tree is essentially unreal, because it is experienced as 
a modificatibn. the Sruti says that all modification is 
only a play of speech, a mere name and therefore false. 
This Brahman which is the reality behind this universal 

tree is transcended by UP^ing. and other than it there is 

no reality. This whole universe works systematically, 

being controlled -by M .^Principle, viz.. 

Brahman. This Br^man if hke a great terror, like an 

uplifted thunderbolt* ^iTwhh ^ 

V Its rule is relentless, and. W?™ to 8° against 
♦L fnw'nftii* Absolute reaps intense sorrow. But, those 

who know Ae Troth of ’* con * tamoruh 

Through fear of this Supreme Being fire burns ; through 
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fear the sun ' shines ; through fear Indra and Vayu 
perform their functions ; through fear death does its duty. 
Fire, sun and the other principles of the universe, includ¬ 
ing the process of Change and death, are the diflerent 
phases of the as*pect$ of the one Brahman. HencC, tliey 
all are united in its self-identical nature which nev6r 
ceases to be. It is not possible for any individual to live 
according to its personalinclinations without obeying the 
Law of the 1 Infinite. A part cannot exist independent of 
the whole. The part always should and does'partake of 
tiie nature of the whole. Hencei everyone is controlled 
by this whole, viz., Brahiiiah. 

1 . i ; ■ ■ ' r '] <(i 

If knowledge rises in a person before the death of 
this body, he shall attain , Liberation and will not be 
born again. Rebirth is the result* of the absence of 

* r J • ’ \ ; i»t • 'If: 

Self-knowledge and the presence of desire at the time of 
casting off the physical body. Therefore, this Atman has 
to, be realised in this life itself, so .that'the pain, of 
another life may be put an end to. Among fill the 
different regions of existence, the human region js the best 
suited for the purpose of the attainment of Self-knowledge. 
No doubt, the region of the creator is better than the 
human region and is nearest to Brahman-knowledge, blit 
the individual has to spend a very long time in 1 'its 
attempt to reach the region of the creator and then to 
acquire Self- knowledge. In the 'human world, the Self'is 
experienced as something like a reflection of an object in a 
mirror. But in the region of the creator, the distinction 
experienced, between the true Self and the phenomenal self 
• is iike that between light and darkness, Therefore, here, 
one has the highest empirical experience. But, in other 
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worlds, the attainment of Self-knowledge is not possible, 
because the inhabitants there are either absolutely devoid 
:?* Knowledge,or engro^d in,externEd enjoyment or sUnk 
in great grief, or not possessed of tjhe required instruments 
fQ r effort towards. Self-realisation. The human being, 
therefore, should try to attain S.elf-kno,^}edge here ijsetjfj 
lUP.d not after going to another region.. ( . , . 

' THE PRACTICE OF YOGA > 

This Atihah is not'seen through the eyes, nor is it 
perceiv'ed through any of the 'Other senses, as it never 
becomes an object of itself;'It is’ known' only when the 
■centre of personality is* dissolved''through the absorption 
of the factors'causing individuality, viz., the mind and ithp 
intellect, into the Atman. Equanimity of inner vision 
is. the same ,as, spiritual knowledge,, iand it cannpt be had 
As long as the mind ,apd the intellect,function in their own 
fashion.. The.Attuan cannot be sought .for jn external 
conditions,, but it can bej known and realised,poly through 
reyerting from externals) to the internal , being, it is this 
introversion that enables pne to,, enter into the very 
substance of,being. T-hiSi state, of spiritual equilibrium is 
attained when the five, senses,of knowledge rest together 
with the mind, and when the intellect idoes not perform 
its functions of objective knowledge, Yoga consists in 
the withholding of all individual functions, beginning from 
the physical body and, ending in the intellect, and the 
directing., of the w,hole energy to the apperception of 
consciousness and making it rest in itself, in the state of 
perfection and, motionlessness. Yoga andlnana differ 
from OQe another in the sense that the former is the 
negative: process of he annihilation of personal conscious* 
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ness, whereas the latter is the positive realization and 
experience of infinite consciousness. In a general sense, 
Yoga may include Jnana also, if Yoga is taken to mean 
the method of the attainment of the Supreme. In the 
practice of Yoga one should become very vigilant, and 
should not become proud or heedless. Yoga' comes and 
goes. It does not rest for long, unless great care is taken 
in the maintenance of that consciousness of Oneness. 
Yoga is the separation from contact with pain. In this 
state, the powers working, through the external senses 
and the internal senses are made to go back to their source, 
viz., the power of Self*consciousness, where they rest in 
perfect peace. The noise of the senses ceases, and as a 
consequence of this, pain and sorrow also are negated. 

Brahman should be conceived of as existence, between 
the two logical conceptions of existence and non-existence. 
Existence is the correlative of non-existence, and, hence, 
even non-existence tnay appear to have as much validity 
as existence. But the conception of non-existence, 
though logically deducible, is practically impossible., as 
the conception of Brahman as non-existence involves the 
negation of the consciousness of one’s own existence 
also. Therefore, Brahman should be known as existence, 
though, from the highest standpoint, it too, is a limited 
conception. As for as the human being is concerned, the 
conception of existence is not liniited in the ordinary 
way, because, it is not possible to set boundaries to 
existence. The idea of existence leads to the realisation of 
the transcendental Truth which includes and goes beyond 
the ideas of existence and non-existence. 

When all the desires that are lodged in the heart are 






cast off, the mortal experiences the Immortal, and it 
becomes Brahman, here itself. Moksha is the realisation 
of that which exists always and everywhere. Therefore, 
it can be realised at any place, provided the obstructions 
to this realisation are removed. These'obstructions are 
called desires for objective experience. Removal of desires 
means the same as the destruction ‘of the mind. The 
realisation of the Self does not involve a movement to¬ 
wards any external condition, but it is the extinction and 
transcendence of personality in the Absolute. It is like 
a drop dissolving in the ocean, or rather the ocean itself 
becoming aware that it is ocean'. 

The Yogavasishtha makes reference to two methods of 
overcoming and transcending the mind, which is the 
stuff of 'individuality; Yoga and Jnana. Vasishtha 


defines Yoga as Vrittinirodha and Jnana as Samyagavek- 
shanfi. Generally, Yoga is to be ■understood in the sense 
of that Integral Method Whereby the individual is attuned 
to -the Supreme Being. It * s neither a creed nor a 
tradition, but the law governing the entire universe, and 

made manifest in the conscious activity of the individual. 

Yoga is'really the process of the evolution of the finite 
to the Infinite; concionsly and deliberately systematised, 
and thus. accelerated. Ih Yoga, the experiences of 
several future possible lives are compressed into those 
of one life or the least possible number of. l ives . Yog a 
fis, therefore, nothing out-o - t e-way or unconnected with 
the normal life of man. Tt y, it is the only normal life 

and a life bereft o1F * e TT Y °ga, in some 
degree at least, may be » e belo w the normah 

To be forced to be something and to act in certain Ways, 
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instinctively, without the conscious and volitional 
activity of oneself, is.not thje glory of man. Yoga is to 
know the real relation which man bears to the universe 

.* /• : . j' I • 1 

as a whole, and, to the Divine Being ^vhich is his Higher 
Self. ( Not .to.'know this relation is to grope blindly in 
darkness, and to,.be merely confined to the animal cony 
sciousness of ^su b-human beings. Yoga is not cutting 
oneself awayfrom the reality of life in the world, but it 
is the understanding and realisation of the real meaning 
of.pxistence iij order to.live a life of the essential freedom 

■ i ' " f ,;i M i ’* ( • • jr; U) . r : 

and blfcis of one’s, d^epe^t c^pscioiisness., ^n other vvords, 
it is to be a friend and citizen pf the whole universe, tp 
feel oneself in all beings * to absorb into oneself the whole 
constitution of the ‘universe, to be the Soul of the 
universes This i’s the meaning of Yoga, understood in 

its general sense. . *. 

But Yoga has also a special and particularised mean- 
ingv as mentioned by Vasishtha. , This is identical, with 
the technical Yoga system of Patanjali. . It«consists <in 
the inhibition of all the modifications of' the mindrstuff^ 
by (force of will. /In this system, the faculty which plays 
the most important part is the will, not s6 much the 
understanding or the feeling. By isheer dint of determina¬ 
tion and decision based on faith: in the holy tradition 
and: the, instructions of the teacher, one fixes one's 
consciousness on the ideal of One’s attainment* 
All Vrittis or psychoses are resolutely banishep 
from < consciousness by resort to various methods 
such as thinking of the opposite of the obstructing 
psyohosis, (cultivation of Virtuoufe qualities, pftfetic^ 
of the ^abandonment < of all objects and enjoyment^ 



both seen and heard, complete restraint of the senses 
fast, continence, positive love for all beings truth 
speaking, non-covetousness, cleanliness of bodw and of 
internal motive, contentment with what one obmins 
independent of effort, austerity, study of sacred scrin- 
tures, recitation of the Name of God, prayer self 
. surreader steady posture of the body, harm„" M d™ 
of the vital energy, etc. By these methods the v 
withdraws his senses from their respective ob - ^ 
concentrates his mind on the Supreme Being. B f *’ 
attainment of actual concentration on God on ^ °* C ^ 
through various lower stages of concentration 6 ^^ PaSS 
objects which are more easily comprehended ° , grosser 
as means of steadying the activities of the ta ^ en 
with a negative method of abstraction of ' ^ us ’ 
of individuality, one attains That which is ^ fancti °ns 
ground of all individual functions. t e back- 

Jnana is Samyagavekshana or right visio * 

It is to behold the world as it is really, not ° °* 
appears to the individual functions of kn n °. er ®^ as it 
to fix the consciousness on the Universal s ^ * s 

which all things are made. Jnana is the k ** S ^ ance » °f 
the Self is the All, and that the AH is the sthat 
is not the individual subject of knowledge 6 h Self 

of the whole universe, the Consciousness t U * 
whole universe can be reduced. Jnana is to the 

nothing objective, nothing external to one’s c ex P er ience 
and to have the direct realisation of Eternit° nSC * OUSness ’ 
Jnana is the constant awareness Q f and Infinity. 
Brahman. This awareness has an empiric 6 Immortal 
absolute aspect. Empirically, it is called n.. f S ^ 811 

Br ahmabhavana 





or Brahmabhyasa, which consists in ceaselessly thinking 
of and feeling the presence of Brahman alone, speaking 
about Brahman alone, discoursing with one another on 
Brahman alone, and totally resting in the consciousness 
of Brahman alone, in all activities of life. In its absolute 
aspect, it is to be merged in Brahman, to be in the state 
of perpetual- Samadhi or Kaivalya to be perfectly free 
from the consciousness of a second to oneself, to glory in 
the Absolute, and to be supremely blessed. This latter 
stage follows the former logically, when all the impres¬ 
sions of past actions are experienced and destroyed, when 
the body drops, and the individual enters the Absolute, 
as a river enters the ocean. This ‘entering the ocean’ is, 
of course, an analogy from the human standpoint, for, 
really, there was never a river, never is, and never will 
be. There Was, is and will be only the Ccean, and the 
ocean has to know that it is. Only the Absolute can be, 
ahd is, and Liberation is the consciousness of the. Abso¬ 
lute. Yoga and Jnana aim at this Supreme Beatitude. 





AIMS AND OBJECTS OF 
THE DIVINE LIFE SOCIETY 

THE DIVINE LIFE SOCIETY HAS BEEN ESTABLISHED 

1. To Disseminate Spiritual Knowledge 

(a) By publication of books, pamphlets and ma¬ 
gazines dealing with ancient, oriental and occidental 
philosophy, religion and medicine' in the modern sci¬ 
entific manner, and their distribution on such terms 
as may appear expedient to the Board of Trustees • 

(b) By propagating the Name of the Lord, andb 
holding and arranging spiritual discourses and ^ 
ferences and frequent Sankirtans or spiritual gather' 001 ** 
for singing and glorifying the Name of the Lord • 

(c) By establishing training centres or 8ts • . 

for the practice of Yoga, for moral and smrU^i 
Sadhanas and the revival of true culture, to en v? 
aspirants to achieve regeneration through ° 

devotion, wisdom, right action and high er meditation 
with systematic training in Asanas, P ranava ’ 

Dharana, Dhyana and Satnadhi, and ' - > 

(d) By doing all such acts and things as m . 
nfecessary and conducive to the moral, spir ° 
cultural uplift of mankind m general 

attainment of the above-men.toned ob kcts 
tavarsha in particular; 





II. To Establish and Run Educational Institutions 

On modern lines and on right basic principles 
and to help deserving students by granting them re¬ 
fundable or non-refundable scholarships for doing re¬ 
search work in the various branches of existing scrip¬ 
tures and comparative religion, as also to train them 
to disseminate spiritual knowledge in the most effec¬ 
tive manner; 

III. To Help Deserving Orphans and Destitutes 


By rendering them such assistance as the Society 
may deem proper, whether in any individual case or in 
any particular class of cases; 

IV,. To Establish and Run Medical Organisations 


Or any other medical institutions and hospitals 
or dispensaries for the treatment of diseases and dis¬ 
pensing medicines and performing surgical operations, 
etc., to the poor in particular and to the other public 
in’ general, on such terms and in such manner as may 
be deemed'expedient by the Board of Trustees; 

V. To take such Other Steps from Time to Time 


As may be necessary for effecting a quick and 
effective moral and spiritual regeneration in the world 
and in Bharatavarsha in particular. 


This Society was registered as a Trust in the year 
1936 and has been actively functioning since then to 
fulfil the above sublime aims and objects in the 
world. 
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